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PREFACE, 


mHE existence and the importance of the present work have 
* long been known to all familiar with the works of Appayya 
Dlksita. While the present editor was making a study of it in 
connection with the philosophy of Srlka^iha, its publication was 
suggested to him by Vedanta ViAirada S. K. PadmanSbha ffcstrin 
of Mylapore, who willingly contributed m a very able measure 
the patience and scholarship required for the preparation of a 
critical edition. The University of Madras, who generously 
undertook to publish the work, required a translation to be pro¬ 
vided. In this part of the task, the editor has had invaluable help 
from the University Department of Sainskft, particularly from 
the University Professor, Dr. O Kunhan Raja. The two Fellows 
in Saipskpt, Mlmamsakacarya S. K. Ramanatha ffostrin and 
Mahopadhyiya Pandit V. Venketrama Sharma, have rendered 
considerable assistance in going through various Manuscripts and 
the press copy, in correcting proofs, and in various other ways. 
The authorities who obliged with the loan of Manuscripts are 
mentioned elsewhere. Among friends who by offering suggestions 
and in other ways gave considerable encouragement to the 
editor, special mention must be made of Mr. T. G. Arivamuthan, 
Advocate, Kilpauk, and Prof. P. P. S. fJastrl, Presidency College, 
Madras. 

The paragraphing of the Saipskrt text has been made to 
approximate to that of the translation, with the result that the 
forme* lopks artificial in some cases. It was the editor’s hope to 
make the presentation of the argument look dearer by suoh an 
arrangement. He will feel happy if that hope has not proved 
altogether illusory. 




ABBREVIATIONS, 


A. Sikhi. 

... 

Atharva-AikhS. 

A. Sirasi. 

.. 

AtharvaAirasi. 

Kalha. 

... 

Kathopanifad. 

Kauf, or Kaufltaki. 

... 

Kaufltaki Upanifad. 

Ch. 

... 

Chandogya Upanifad. 

Taifct. 

... 

Taittirlyopanifad. 

T. 8. 

... 

Taittirlya Samhitt. 

Dh. 8. 

... 

Dharxna Sutras. 

N. 8. 

... 

Nyaya Sutras. 

PraAna. 

... 

PraAnopanifad, 

Bxh. 

... 

Bfhadara^yakopanifad. 

B. M. 

. - 

Brahma MlmaipsS. 

Br. V. 

... 

Brahma Vidyabharafam. 

M. N. 

... 

MahanSraya^opanifad. 

Mu. 

... 

Muf^akopanifad. 

& 

... 

^amkara. 

S. Bh., M. Ed. 


Sambara Bhafya, Memorial 
Edition. 

Sintl. 

... 

dSnti Parva, Mahibharata. 

Svet. 

... 

^▼etsAvatara Upanifad. 

Sohomerns 

... 

Der c;aiva Siddhinta, 

Bchomerus. 

sr. 

... 


w. *n. 

• ♦ • 


ST. q. 

• • • 





INTRODUCTION, 


l 

LIFE OF APPAYYA d!k#ITA 

Time and again in the history of a country, there rise up 
figures of considerable interest and importance in respect of moral 
sincerity or religious zeal or political sagacity or scholarly erudi. 
tion. These are almost gigantic in their proportions, and are 
not infrequently acclaimed as incarnations of an element of god¬ 
head. Appayya Dlksita was such an outstanding figure in the 
history of South Indian scholarship. He was a marvel of learor 
ing, in width as well as depth, with remarkable powers of clear 
thought and forcible expression, and an indefatigable worker in 
the cause of truth. 

Appayya’s place of birth is known to be Adayapalam, a Tillage 
near Conjeevaram. His works inform us that he enjoyed the 
patronage o! three royal masters—Cinna Bomma, Cmna Tim in a 
and Yenkatapati. 1 His descendants are still found flourishing in 
various stations of life, in most of the Southern districts of the 
Presidency, The period of his life and work is known to be the 
15th, Century A. IX It was a)so generally thought on the strength 
of a horoscope, that he was bora in 1552—1558 A D. and that he 
died in 1524. But the ravages of rt search have not spared us this 
certainty. The horoscope given to the world by ^tvananda Yogin 

1. See the introductory verses to 4 f$ivIrkamaoidXpika* and 
the ‘Commentary on Yadavibhyudaya/ and the concluding verees 
of ’Kuvalayananda.* 




(a 19th Century descendant and biographer of Appayya) has been 
disputed by a 20th Century descendant of Appayya’s 1 who calls 
m epigraphical aid from his ancestor’s native village of Adaya- 
palam to support the suggestion that Appayya must have been 
born some 30 years earlier, about 1520, For the view so pro¬ 
pounded, corroboration is sought m the tag of a verse said to be 
quoted by Mahamahopadhyaya ftaju Sastriar of Mannirgudi, 
purporting bo be from an ancient and lost biography of Appayya 
DIkgita. The arguments require to be elaborated and examined 
much more fully than they have been, before being accepted or 
rejected. That being no part of the present task, we shall pass on, 
contenting ourselves with the knowledge that the latter half of 
the 16th century seems undoubtedly to have been the period of 
•Appayya’s literary activity. 

Appayya’s father and grand-father were eminent teachers of 
Advaita. The grand-father was known as Acarya Dlkfita or 
more familiarly as Acan DUs^ita. He married twice, and the 
second wife was Totrambi, a Vai$nava lady, daughter of Ranga 
Raja, a Vaifnavite. The son of this union was also called Ranga 
Raja, after the maternal grand-father. This Ranga Raja, the 
Advaita Acarya, reputed as a performer of the Vi&vajit sacrifice, 
became the father and the spiritual preceptor of the renowned 
Appayya. Appayya remains the most illustrious member of that 
family,' to this day. Next to him, but next only to him comes the 
famous NIl&kaQtha, poet and prime minister, who flourished at 
Madura, during the days of Tirumaia Nayak. xMlIakastlja was 

1. See ‘The Date of Appayya Dlkfita’ by Y, MahahAg* 
S$5StrI (The Hindu, 20—6—28) and two articles on ’Appayya 
Dlkfita’8 Age * by the same author in the Journal of Oriental 
Research, II, 225. and III, 140. 



the grandson of Appayya’s brother, Acan Dlksita. 

It is said that Appayya married one Sumangaia or Manga}a- 
nayaki, the daughter of Ratnakheta Dlkfita who, having rashly 
undertaken to make Appayya prostrate before him, found no other 
means of doing so, except by becoming his f ather-m-law. 1 There 
seems to be also a bare tradition that the lady was of Vaisgava 
birth. The dispute with Ratnakheta and its sequel find men¬ 
tion in the 1 Acan-Dlksitendra-Vam£avali/ a poetical genealogy 
composed by Vlraraghava Kavi, a descendant of Acan Dikaita. 

Appayya is reputed to be the author of 104 works. Many of 
these are lost, not even the names being known. Of those said 
to be his, the authorship, ascribed often by vague tradition, is, 
in many cases, doubtful. The confusion is increased ;by the fact 
that some of his descendants—the father of Raja ffestriar of 
Mannargudi, and an anubhava—advaitm of recent days who died 
in the early years of the present century—bore the same name 
and were also write: s, more or less prolific. Among the 104, we 
have to include commentaries written by Appayya on works 
composed m verBe by himself. Thus, the ‘Ananda L/ahari* and 
the ‘Ananda Laharl Candrika,’ count as two works, though they 
may be looked upon as constituting the verse and proBe parts 
of one work. 

The greatest number of these works relate to fiaiva religion 
or Advaifca philosophy. Our author, however, was a redoubtable 
authority on other subjects, such as rhetoric and poetics, while 
his knowledge of Mlmairusa was unrivalled, as shown in his hand¬ 
ling even of other subjects. The full extent of his grasp of 
Mimltpsa distra 1 "lay be gauged by his discussion of some knotty 

1. Bee ‘Appayya Dlksita’s Age,* Journal of Oriental Re¬ 
search, II, 236, 
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topics io ttie i Purvotfcar&«Mtm5jpsii-Vada-N*ksatra-Mile.' His 
‘KnvalaySnanda’ and ‘Citca-MimaijHa* evince his knowledge of 
poetics and rhetoric. Hts appreciation of literature as shch is 
shown by his 4 Commentary on Yadavabhyudaya*. True, many 
of these books were written to order, having been commissioned 
by different royal patrons, but they ace none the less thorough 
and masterly, for that. 

Appayya combined in himself the clear-sightedness of the 
philosopher with the zeal of the devotee. This accounts at once 
-for his thoroughness and his Catholicism He could sympathise 
With all shades of thought and belief, since to him was vouchsafed 
the vision of their harmonious blending in the one Resplendent 
Odourless Whole. He would yield to none in his passionate 
devotion to Siva; but he would not like sectarian devotees pull 
down Vt$pu to the level of a finite self (see commentary on verse 
3ft of the 1 Ananda Dakar! *} As an advaitin, he held that 
Brahman was Nirgupa ; but he also held that for facility of 
. human comprehension, He appears “as if possesmg gupas, taking 
on the form of the blue-throated^ three-eyed Being^aceompanied by 
Aruba** (‘diva tattvaiviveka*, Verse Id). Though the bed-rock of 
all the Vedas, Agamas and so on is but Advaita, 4 ‘ the fragrance of 
Advaifca breaths m man only by the Grao 9 of Him whose crest 
t jewel is the tender digit of the Moon (‘ &\arkamapidlpik&, * in¬ 
troductory verse 7 j translation by Dr. V. V. Ramapa Sdstrin). 
As an advaitin, release meant for him realisation of identity with 
Brahman; but this is not to be, so long as there continues m the 
world even a single unredeemed soul. Till the final release of ail, 
individual release is but the attainment of the being of Uvata, 
“We thus find throughout a spirit “of sympathetic understanding 
and reconciliation, very far removed from dogmatic sectarianism. 
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And yet our author could wield his dialectical weapons force¬ 
fully, sometimes pitilessly. The extended hand of reconciliation 
not infrequently became the mailed fist. He does not hold, for 
instance, with the exaggerated claims of Madhvacarya to divinity, 
and inveighs against him furiously m a notable passage in the 
commentary on verse 31 of the ’diva-tattva-vivaka.* Though, as 
noted before, he had a profound regard for VifQu, holding that 
“only by reaching Him can that place be attained, which belongs 
to the Immortal, primaeval blissful Being, who is Light, etc.” 
(‘Rafcna-traya-parlkfa,’ verse 5), yet he could not brook those self- 
styled V&ifpavas who reviled diva or contemplated treason against 
His supremacy. 1 Against these he directs his righteous indigna¬ 
tion. quoting passages condemnatory of them, from the Bhlgavata,’ 
and commenting on them with great gusto (explaining “dur- 
bhagili ” of the original as “ samkfrpa ksetra jatlh ”). For error 
as ignorance, he seems to have had comprehension and sympathy, 
but none for error masquerading as the whole truth. 

One of Appayya’s pupils was Bhattoji Dlksita, famous as the 
author of the * Siddhlnta Kauinudl.* Bhattoji was from Upper 
India, where, among other things, he earned the opposition and 
ill-will of Ta$4itaraja Jagannatha, a favourite of the Emperor, 
Shah Jehan. Bhattoji’s preceptor, Appayya, also came in for a 
share of Jagannatha’s enmity, the pupil’s evil ways being set 
down; to the master’s evil influence. This Jagannatha wrote a 
critique of Appayya’s ‘Cika-Mlmazpsa,’ called * Citra-Mlmaqisi- 

X. Jft must be noted that for Appayya, diva is above and 
beyond the three mOrtis,—Brahma, Vuptu and Rudra. He if not 
to be identified with Rudra, who is the embodiment of Tamas, 
and the Lord of Destruction, as the other two axe Lords of Cita¬ 
tion and Bustentation, 



Khaip$ana\ It is thought that, about the period of this contro¬ 
versy .between Bhattoji and Jagannatha, Appayya himself was at 
Benares. However that may be, he spent his last days in the 
South, and died at Cidambaram. In his last moments, he is said 
to have composed a verse and a half m praise of Cidambaram and 
the Dancer in the Golden Hall. “This city of Chidambaram is 
well-known for its sacredness. Splendidly modest sons (have 
been born to me). Some good works have also been written. 
My years are more than seventy. Longing for pleasure I have 
none. I want nothing. Only I am anxious to see my Lord’s 
place. There flashes in my heart the rising Sun of ohe light of 
the Lotus-feet ot the Dancer of the Golden Hall ” (translation by 
A. V. Gopalachariar, ‘Yadavabhyudaya,* II. xvii). He expired in 
the middle of the second verse. One could wish for no more fit¬ 
ting finale to such a great life. 

[For further information, see ‘Appayya-Dlkfitendra- 
Vijaya' by &vananda Yogin, ‘Life of flrf Appayya Dlkfita' 
by A. V. Gopalachariar, in Vnl. II of ‘YadavSbhyudaya* 

(S. V. Y. Press), ‘ Appayya Dlkfita ' in the Siddhanta 
Dfpika, IV, 261, and two articles on ‘Appayya DHmta's 
Age' by Y, Mahalihga Sastrl, Journal of Oriental 
Besearch, If, 225, and III, 140.] 

The present work of Appayya’s—-known as the ‘tfivadvaita 
Nirpaya* or the ‘Sivadvaita Vimrpaya,' sometimes as the 6 Advaita 
Nirpaya,' has its merits and defect*, from the view-point of the 
average reader. It has the merit of being entirely injprope, and 
directed to one central idea. It has the further merit of expound¬ 
ing Appayya’s conception not merely of fJivadvaita, but also of 
AiddhSdvaita, some of his distinctive conceptions in regard to the 
latter, such as that about release finding expression here. But, in 
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spite of fairly extensive quotations from the bha^ya of drfkaQftha, 
it is not possible to appreciate the latter or assess it at its true 
worth, except in conjunction with an independent study of the 
bhafya. A study of the ‘Nir^aya’ by itself would be like reading 
up the criticism of a literary work, in the absence of direct ac¬ 
quaintance with that work. The difficulty is increased by the 
fact that certain doctrines of the bhazyakara—such as the atomi¬ 
city of the self are not mentioned or discussed by Appayya. But 
the ‘ Nir^jaya* deserves to be Btudied, if for nothing else, at least 
as a remarkable example of our author’s dialectical skill and 
clearness of thought. One other reason why the work is valuable 
to the students of Srlka^tha is the refeience to SudarSanacarya 
otherwise known as Haradatta. With reference to a verse quoted 
by the dialectical opponent from this author’s 1 Sruti-Sukti-Mala, * 
it is said that Brika^tha came alter Haradatta This, combined with 
very definite suggestions m the ‘ Ananda Tiaharl' to the effect that 
BSmanuja followed in the foot-steps of $rlka$tha, seems to be of 
great help m fixing fcho period of $rSkai>tha, If the date ns still 
uncertain, it is because Haradatta’s period is not known; for, the 
obituary verse, whereon reliance used to be placed as giving the 
date of his death, proves to contain conflicting astronomical 
details and is inaccurate or spujious. 1 

Appayya tries to he as clear in his exposition, as m his 
thought. His attempts, however, are not always successful. He 
frequently labours hie points to the extent of being tiresome. 
And, often enough, he leads us into a labyrinth of words from 
which he escapes, leading us to find oui way out, as best as we 
can. A single sentence may contain half-a dozen distinct points 

1. See further an article on 1 Divine Ommpotenoe v by the 
present writer, m the ‘Trivem * for March 1928. 
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and run,oeariy to a whole page. The task of the translator, 
who has to steer dear of the Bcylla of unintelligible literalism and 
the,Chary bdis of free paraphrase is not enviable. 



II 


THE WORKS OF APPAYYA DiKsITA. 

The following list is based primarily on an article on Appayya 
Dikfita in the Siddhanta DIpika (Vol. IV). The writer of that 
article would seem to have drawn principally from Aufrecht’s 
Catalogue Catalagorum and Bhatta^ri Balasaraswati Pandit Nara- 
yana SudarAana’s introduction to the Advaita-maii}arl edition of 
the SiddbLinta-le^a-sangraha”. These sources have also been 
consulted in the preparation of the present list. Prof. P. P. S. 
distrf of the Presidency College, Madras, has prepaired a list 
mainly based on the manuscripts mentioned in the Descriptive 
and Triennial Catalogues of the Government Oriental Manuscripts 
Library, Madras ; he has also made use of the information avai¬ 
lable from the Tanjore Palace Library. Mr. Y» Mahalmga dastrl. 
Advocate, Mylapore, a lineal descendant of Appayya Dikfita has 
made out a list from material that was in the possession of his 
great-grand-father, Brahmairi Raju flastrm. These two lists have 
also been availed of. Many of the works here enumerated find 
mention m all the lists, while some are mentioned m only one 
or other of the lists. The initials given after the name of each 
work indicate briefly the authorities relied on in each case. Thus, 
A is Aufreoht, M is MahSUhga 3astri, N is Narayaga SudarAana, 
8 is P. P. S. f$5strl, and SD is the Siddhanta DIpika. Works 
wrongly listed by some of these are also mentioned, together with 
a note indicating the error actual or probable. It is hoped that 
the list here made out will provide a useful basis for further 
research. 
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1. Adhikara^a-mala (SD; possibly identical with the 

Mlmaqisaviaaya-sajjgraha-dlpika listed by S), 

2. Adhikara^a-saravah (M). 

3. Adhikaraga-kuucika (S; M). This is probably the same 

Work as No. % Dr. Ram aha ffestrin mentions an 
Adhikara^a-kancuka, which purports to be a com¬ 
mentary on the adhikaraha Slokas of the Dakfi?!- 
murti brahma-sutravftti. A Paper Ms- of this work 
in Devanagarl characters is to be found m the Adyar 
Enbrary. It is so different in style and doctrine 
from the general trend of Appayya's works that its 
attribution to him is strongly open to ftaspicion. 
It is not known whether this is the same 4s the 
Adhikara^a-kuficika listed by S and M. 

4. ApItakuCaipba-stava [S. V. V,] 

5. Amarakoda-vyakhya (A; followed by SD. T^his is £*os- 

sibly identical with 6labda-ptaki£am listed S 
and M), 

6. 'At?tU3fibCale^ara-sfcuri (SD ; M). 

7. AtmarpWha-stuti (or &vapanca6ikha) [B. V; S. V. V.] 

8. Aditya-stava-ratn# (or Dvada4aditya-stava) fB. V.] 

9. *A commentary on the above [B. V.] 

10. 0pakrama-par»krama (A; M; N; S; SD). 

Ll. Rtrvalayananda [Nir^ayasagar]. 

RaSikaranjani, a ebramentary on the KavalaySriahd* is 
Wrongly listed by Aufrecht, as that" work # appears te 
have been by one G-angadhara Adh^arin. 

12, Kfths-dhyana-paddhatt (M; N; SD). 

A commentary on the above (N; SD). 

U. Gangadhara-astakam (M; S). 



15. Durgicandrakall-stati [S V. V.]. 

16. A commentary on the above (M; N; SD), 

17. Citra-pnta (M ; N ; 8 ; SD). 

18. Citra-mlmamsa [Nirnaysagar]. 

19. JayolUsamdhi (A; SD). 

20. Tattva-muktavah (A ; SD). 

21. Taptamudra-khagdaria (or-vidrava?am) (A; M; S; SD). 
Taptamudrahkana,-khai?dana (A ; probably identical 

with No. *21). 

22. Tm-anta-6esa-sahgraha (A; SD) 

28. DaAakumara-oantca-sangraha (or sarpkfepah) (A; M; S; 
SD). 

24, Dharma mlmaimi-paribhas* (SD ; possibly the same as 

Tantr ika-mlmanas a listed by M alone). 

25, Nayamanjarl (M; SD). 

26, Nayama^itnalS [Nir^ayasagar]. 

27, A commentary on the above (M; SD). 

28, Nayamayukha-malika (4; M; N; SD). 

29, A commentary on the above (SD). 

80. N5ma*sangraha‘mal3 (A; N; SD). 

81. A commentary on the above (A; N; SD). 

82. Nigrahastakam [By &vananda Yogm &fc Benares]. 

88. Nyaya-muktavali (M; N; SD). 

84. A commentary on the above (N; SD). 

86. •NyayaraksSma^i [S. V. V] 

36. Ny3ya-ratna-m5l5 (M; SD). 

37. A commentary on the above (M ; SD). 
Nylya-sangraha-mUa and a commentary thereon listed by 

IMf alone are possibly identical with Nos. 86 and 87. 
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83, Palca-raina-stava (or—stuti) [3. V. V.]. 

89. A commentary on the above [S. V. V.]. 

40. Pahca*svara*vivyti (3D). 

41. Pari-nall [Nirpayasagar]. 

PaficagranthI a Vedanta work, listed by A and SD, is 
probably the same as No. 41, that being the fifth of 
the five Advaita works—The Brahma Sutras, Siam- 
kara*s Bha*ya, The Bhamatl, the Kalpataru, and 
the ParimalS—which belong to one line of Advaita 
tradition. 

42. P5duk5-sahasra-t)k5 (A; M; SD). 

48. PaUinlya-nakafttra-mila [or PSpim-fcantra-vada-nakfatra- 
mala published by R V, Krspamacin, Kumba- 
konam], 

44. Pflrvottara-mlmSrpsS-vada-nakaatra-mala [S. V. V-] 

45. Prabodha-candrodaya-fcika (A; SD), 

46. Pr&krta-candrika (N; SD: probably the same as Prabfta- 

mapi-dlpa listed by S). 

47. Brahma-tarka-stava [S. V. V] 

48. A commentary on the above [8. V. v.j. 

49. Bhakti-Sataka (A; M; SD). 

50. Bharata-sara-saugraha [S. V.’V.] 

51. Bharata-tStparya*sangraha [S. V. V.; a commentary on 

No. 501 

52. Mapimalika (N; SD doubts if it is different from 

No. 26). 

58. Mata-sarSrfcba-sangraha (N ; SD; N says it is a work of 
seventy verses ; it should then be different from the 
Catur-mata-aara-sangraha, which comprises the 
Nyiya^mukt&vali; the N*yamayilkha-m*lik«, the 



Naya-ma^i-mala and the Nayama&jarl; this work 
is possibly the same as Soapti-mata-sara listed by M 
alone). 

54. Madhv&*tantra-miikha-m&rdann [B.VJ 

55. Madhva-mata-vidhvatpsana [B. V.; a commentary on 

No. 64]. 

Madhva-mata-khaJrfana is listed by A and SD; this 
is probably the same as Nos. 54 and 55. 

56. MayOkh&vali (8). 

57. Manasollisa [S. V. V.]. 

58. Margasahaya'Stotram (S). 

59. Yad&vabhyudaya-tlka [S. Y. V]. 

60. Ratna«traya-parlkf* [B. V.]. 

61. A commentary on the above [B. V.] 

6$. R5manuja-mata-kha*4ana (or Ramonuja-ArAga-bhanga) 
(S; M ; SD). 

68. RSmiyana-sarft'sangraha [S. V. V.] 

64. Rimaya^a-titparya-sangraha [g. V. V.; a commentary 
on No. 68]. 

Rameya^a-tatparya-nirgaya (SD). 

RSmiyava'-bharata-sara-sangraha (A ; SD). 

Bimiyapa-eara (A ; SD). 

R5mSya*a-85ra-stava (A ; SD); these four would seem to 
be but repetitions of the titles of 58, 51. 63, and 64. 
It is not likely that as many as eight books were 
written on the interpretation of the Rtmiya^a and 
the MahftbhSr&ta. 

65. Daghu-vivara^a [B. V.] 

66. Varadarlja-stava [8. Y. V.]. 

67. A commentary on $he above [S. Y. V.]. 



14 


68. Vftftuta»feil-‘oitpaseni- , r41asa-nitftka (A ,* SB). 

69. Vidhi-rasSyana (A ; M ; N ; 8 i SD). 

70. Vidhi-rasayaaa—snkhopa jlvinl (or—sukhopayoianl; A; 

M; N; S; SB). 

71. Viunp.tattva-rahasya (A; SB). 

72. Ylra-daivam (A; M; SB), 

73. Vrtto-vSrtikam (A; M; N; 8; SD). 

Yairagya-Sataka is erroneously listed by A and SD rely¬ 
ing on the authorship ascribed in KivyamaU I, 91. 
The work printed there turns out to be Nllaka^fha 
DIksita’s. See the latter’s Minor Poems, published 
by S. Y. Y. 

74. $5nti-»iava (A; SB). 

75. &ikhariiji-m»la [Advaita-mafijarl], 

76. ^ivA-tattva-viveka [Advaita-maiijarl; a commentary on 

No. 75]. 

77. Siva-karnanaffcam [S. V. Y.l 

A commentary on the above is listed by SB. This is 
improbable, as the original itself is a short prose- 
work, hardly needing any commentary. 

78. Siva-dhyap^paddhati [B. V.] 

79. A commentary on the aboye t (N; SB). 

80. ^iya-pura^a-tSinasatva-rkhandana (A; SB). 

Sh SWa-puja-Ni&hi (S; M; SD). 

82. (fcvftrm&hima-kalikS-stuti [B. V.] 

A camunmitary on the above, known as the Mhnamsi- 
nySya-parimalollasa [B. YjJ 

84. ^ivadvaita-nir^aya [Madrap BPAV^WtyJ. 

85. Sivananda-laharl (ot/Ananda-l%bAr*l)r[S. Y. Y.] 

86. ^ivananda-lahatlioandrika [8. V. V,; a commentary on 
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No; &&1 

87. ffcvarka-ma^i-dlpikS (or &vadiiya-ma?i«dlpika) [Nirga- 

yasagar]. 

88. $ivareana-candriki [Dev&ko.fcah]. 

89. Bila-candrika, a commentary on No. 88 (N; SD). 

90. ftivotkarfa-maiijarl (A; SD; it is doubtful if this is not 

identical with NUakaptha Dlkfita’s work of the 
same name). 

91. Saiva-kalpadruma (A). 

92. Siddhanta-ratnakara (A ; SD). 

93. Siddhinta-leSa-sahgraha [Advaita-manjarl]. 

94. Stotra-ratnakara (M), 

95. Haijisa-sandeia-tlka (A; SD). 

96. Hari-hara-stuti (S; M). 

97. Harivaip&i-sara-caritra-vyilkhya (A ; S ; SD; the Ms- is 

in the Tanpre Palace Library ; see Descriptive 
Catalogue of Sanskrit Manuscripts, Vol. VI. A 
and SD wrongly assign the original work itself to 
Appayya ; that work was composed by one Govmda- 
mantrin, a minister of the Koi$avIdu chieftains). 

Narayaga Sudarfema quotes several verses which enumerate 
many of the above works and mention in addition the Abhidha- 
lakfapS-vftli, treating of the same topic as Vrtti-v&rtikam. The 
verses, he says, are of Appayya’s own composition, but we are not 
informed of the authority for the statement or of the source of 
the verses. If we count the Mimaqasa-viiaya-sahgraha-dlpiki, 
the dabda-praka&a, the Taafcrika-mltnamsa, the Nyaya-sangraha- 
mala audits commentary, the SmFti-mata-sara and the Abhidhi- 
iakiaqA-vrtti as independent works, we shall have a hundred and 
loir on the whole. Information is now to hand from Tanjore 6f an 



alarpkara work in Ms. called the Lak(|a9a*ratnivll-vyikhy5. 

N#te' t The initials in the square brackets refer to the name 
of the publisher or the series, where the work has been published: 

8. V, V. is the fJrl Va^f Vi 15s Press, Srirangam ; 

B. V. is the Brahma Vidya Press, Chidambaram ; 

Nir^ayasagar is the press of that name in Bombay ; 

Advaita-mafijarl is the series of that name published at 
Kumbakonam ; 

Devakotab refers to the 3aivagama-parip5lana-4angam, 
Devakotab. 

It would appear from the British Museum Catalogue that 
the text of the ‘tfividvaita Nirgaya * was published at Benares in 
1905 by one &I Kaptha Prasada Naraya^a Siqaha. 1 It did not 
form part of any known series and copies seem to be very diffi¬ 
cult to obtain. 


1. This information was not available to the present editor 
earlier than Januarv loan 
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THE SYSTEM OF SrIKANTHA. 

S$rlkai$ha,hke the &5iva Siddhantin, believes in three prin¬ 
ciples—Pati (the Lord), Paiu (the bound soul), and Pada (the 
bonds) The impurity of the bound soul is beginningless, like 
the presence of verdigris in copper* The impurity can be got 
rid of only by getting the souls to engage in action and enjoy the 
fruit, The creation of the world is for this purpose. The Lord 
has no object of His own to gain by creating the world ; He 
does it, however, in the interest of the hound souls, in order to 
purify and to redeem them. 

The Lord is both the material and the efficient cause of the 
world. The world is, thus, the result of a transformation of 
Brahman, But transformation would imply change, that is, 
defect, in Brahman. Hence, Brahman’s parinama (transfoima- 
tion) has to be understood as holding only of His Cit-^akti (Intel¬ 
ligence-Energy). r i his Cit-$akti is the material cause, which 
takes on the form of the worlds, Intelligent and Non-mtelligent 1 . 
Brahman Himself (whom ^llsaflitha identifies with Siva) is the 
efficient cause. But these are distinguishable aspects of Brah¬ 
man, not different entities ; for, between Energy and the posses¬ 
sor thereof, there is non-difference. Because of the relationship 
to the Lord, through Cit-fSakti, the world partakes of the Exis¬ 
tence, Intelligence and Bliss of the Lord. The existence of 
particular things is a fraction of the existence of Brahman; in- 

1. The first manifestation of Git-Sakti js Naraya$a, who is 
thus the material cause of the woild. He is of the form of the 
universe (Vidvakara). 

3 



dividual knowledge and bliss are fragments of the Knowledge and 
Bliss of diva. All this is taught by the Vedanta. 

The Vedanta also appears to teach identity of Brahman and 
the finite self* This, however, is not to be taken literally. The 
identity is only of the kind that subsists between the body and the 
embodied, the pervader and what is pervaded. When the faggot 
is pervaded by fire, we speak of it as itseli fire. 

Release comes through meditation on the Lord, after the 
acquisition of the necessary preliminaries of tranquility, faith, 
non-attachment to fruit whether in this world or the next, and so 
on. The meditation should take on any on© of the forms prescribed 
by TJpani§adic seers. The Lord may for instance, be contem- 
plated as the small aka4a within the heart or as the One Existence 
that evolved into all this, In all cases, the distinctive qualities of 
$iva Will have to be understood, such as blissfulness, freedom 
from sin etc., and blue-throatedness, companionship of Umi and 
so on ; for, the Lord is the abode of all auspicious qualities, and 
the texts, which make Him out to be attributeless, intend to deny 
only objectionable qualities. 

In meditation, the Lord is to be thought of as the Self, for, 
so have contemplated sages of yore, saying, “ I am, verily. Thou, 
0 Lord, 0 Divinity, Thou, verily, art I”. Release is the aban¬ 
donment of the condition of bondage (3?a6utva) and the attain¬ 
ment of the state of bliss (3ivatva). This cannot come about 
until the bonds are destroyed in the torrent of continuous medi¬ 
tation of identity with the Supreme. It is this identity that 
ancient seers have taught their disciples through texts like “ That 
Thou art”. 

As the fruit of meditation, properly performed, one goes up to 
Brahman, after death, along the path of the gods. For those, who 



go aipng this path, there is no return. Some say, however, that 
there is no need for all to travel along this path, since for the 
devotees of the Non related (presumably what the pure-non*dua- 
list calls Nirguija Brahman), there is attainment of release even 
here, i.e., with release from the physical body, 1 This exception 
in favour of the devotees of the Non-related (airanvaya-upisakas) 
is made by Slrlkanttaa, as often as there is occasion to talk of the 
path of th9 gods, for the others. Such statements naturally give 
rise to speculations as to whether SSrikantha’s system is really 
qualified-non-dualism (Vi&sfcadvaita), though he chooses to call 
it so. And once the question is raised, there appear to be a 
number of indications which all tend to point to pure-non-dualism 
(^uddhadvaita) as his ultimate doctrine. All theRe indications 
have been examined and exploited fully by Appayya Dlk»ita in his 
* Ananda Laharl,* as also in the present work* Though the 
‘fSivadvaita Niri^aya* contains no explicit reference to the other 
work, yet there seems to be no doubt that it is the later of the 
two. While a number of passages—such as the discussion of 
Apastamba's exaltation of the house-holder’s state, ^anakara’s 
conception of release as the attainment of the nature of Idvara, 
and so on are common to both works (in words, as well as in 
thought), there are certain elaborations of the argument, in the 
‘Nirgaya,’ which would definitely make it out to be later. 1 Further, 

1. Or, possibly, “ even while m this life”. 3rlkaptha does 
recognise, in a half-hearted way, the possibility of jlvanmukti, 
release while still in the world ; this recognition constitutes one 
more breach between his system and qualified-non-dualism. See 
B. M. IIT, 4,50 

2. One or two of these may be noted hero : (a) in the dis¬ 
cussion of the view that the identity of the jlva and Brahman is 



referring to an argument about SknAd> in the sense of Cit-£$akti, 
being identical with Brahman, m his 4 Ratna-traya-parlkfa, Ap- 
payya makes mention of the 4 $tvarkamaciidfpika and the flivS- 
nanda Liaharl* (what we know as the 4 Ananda Liaharl) but not to 
‘ S$ivadvaita NirQaya,* though the argument is common to this 
work also, which, thus, seems to be later even than the * Ratna- 
traya-parlkaa.* We shall next proceed to study Appayya’s argu¬ 
ments in brief, for, a detailed consideration will easily become 
longer than the book itself. 


but imagined, the 4 Nir?aya * sets out both the view and the criti¬ 
cism in greater detail than the ‘ liiharl \ (b) Sagmpa Brahman is 
shown in the ‘Nunaya * to bo not merely the avantara tatparya 
of Vedanta texts, but the indispensable pre-supposition of the 
synthesis of such texts as relate to Niiguna Brahman ; (c) the 
consideration of Apastamba*s criticism of Samnyasa is fuller, 
further reasons being given for treating this as but arthavada; 
there is also a reference to similar condemnation by Kps^a and 
some ancient sages ; (dl there is an attempt to show, with refe¬ 
rence to the Suvarcala-^vetaketu discourse in the MahSbharata, 
that vivartavada is acceptable to Badaraya^a ; (e) the arguments 
in support of the final position of the * Babarl* figure here also, 
but certain objections thereto are stated and met. 




IV. 


APPAYYA’S ARGUMENTS. 

The starting point of the discussion, as we have already noted, 
is the statement about mranvayopasakas, a statement which is 
made not in one place but in three—III, 3, 82 ; IV, 2, 13 ; IV, 
3, 1 The expression “ mranvaya ” is far from clear ; it means 
“ non-related *\ presumably non related to the universe, what 
Appayya Diksita understands bv the repeated use of the word 
“ nis-prapanca * It seems to refer to Nirgnpa Brahman, as 
conceived bv the advaitin, it being well-known that he postulates 
the attainment of release e?en in this life, and certainlv at death, 
without travelling along any path or tarrying anywhere. £$rl- 
kaijtha, m such statements, apparently recognises the existence and 
validity of the concept of Nirgu^a Brahman. The reason for his 
referring to it only casually is not that he attaches no value to it, 
but that his purpose for the moment is the creation of faith in 
and devotion to Saguflia Brahman , for, such devotion is a neces¬ 
sary propaedeutic to the attainment of the mental steadiness and 
concentration needed for the uninterrupted contemplation of Nir^ 
gu*a Brahman. The object he has primarily m view can be 
secured best by emphasising the Saguija aspect and concealing 
(nay, even condemning) the Nirgmja aspect, though the latter 
be known to be the final truth, Tiie procedure is paralleled by 
the condemnation of Satytnyasa by the very sages who recognise 
it as an esalted order of life and extol it elsewhere. These are 
not mowed by ignoranoe or error, bat by the desire to save those of 
dull-wit who may take to the higher path of renunciation, having 
heard of the glories thereof, without having first acquired the re¬ 
quisite degree of firmness, ^rlkafltha’s procedure m suppressing and 
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condemning the Hirguiia significance is similarly motived. 1 But 
since the truth may not be whollv concealed, it is partially indicat¬ 
ed in these statements of ^rikantha, which occur wherever there 
is occasion to ment-on departure along the path of the gods. 

1. It will be seen that Appayya’s interpretation is conceived 
in the dominant spirit of Hindu philosophy and founded on the 
notion of adhikara bheda (differences of competency). For any 
such notion, error is a degree of truth. The difficulty of such a 
theory, (as realised by Bradley and others of his mode of thought) 
lies in the element of positive opposition to truth. Error claims 
to be the whole truth, not merely a degree of it, and opposes the 
recognition of the higher truth. The partiality of the part is 
intelligible; but its opposition to completion and its claim to be 
complete, these seem hard to reconcile with the coherence-notion 
of truth and with absolutist metaphysics. The analogy of Apas- 
•tamba’s condemnation of Saxpayasa applies just to this positive 
aspect of error ; the sage is not merely praising the house-holder’s 
state of life, (which is a partial good), but is setting it up as the 
only good order, even running counter to $ruti. This, says 
Appayya, is for the-purpose of securing undisturbed concentration 
on the grade of truth for which the subject is fit. When perfec¬ 
tion in that stage is attained, the higher truth will dawn of itself. 
On such a hypothesis, one is led to speculate on the influence of 
the horrors of the Inquisition in the development of the Coper- 
niean theory. The cases would, of course, not be parallel, since 
the Inquisitors, to the best of our knowledge, were ignorant of the 
higher truth, and in this respect were unlike Apastamba or possi¬ 
bly f$rikantha . There would thus seem to be a difference bet¬ 
ween the opposition set up by the lower grade of truth, and the 
opposition set up for it by those cognisant of the higher truth. 
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Nor may it be thought that the words “ some say with 
which the remark about mranvayopasakas is introduced in every 
case, clearly shows that opinion not to be iSrika^tha’s own ; for, 
elsewhere, ffelkaptha introduces an opinion acceptable to himself, 
with the words “ some say This is in connection with the 
view that the Self of Bliss of the Taittirlyopanisad is Cit-S$akti, 
and Brahman there spoken of as the tail, the support, is the 
Supreme Brahman ; though mentioned as a secondary view, thiB 
is really what is acceptable to him, as seen from his commentary 
on Sutra J, 1, 2, The statement about non-departure for 

mranvayopasakas should therefore be taken to be ^rlk&ijtlha’s 
own opinion ; this view is further re-inforced by hia apparently 
supporting that position in his own person, in the commentary on 
III, 3, 32, where he says that therein is no inconsistency. 1 
The latter is defensible, not the former This is probably the 
reason why Appayya himselt loses temper with the self-styled 
Vaif^avas, though he considers Vianu to be an element of god¬ 
head, one of the three gems, the worship of whom leads to that 
shining glory, which is the abode of the Immortal. 

I. A modem translator of SSrlka^tha’s Bhafya mto Tamil 
doubts the genuineness of these passages and therefore jettison* 
them wholesale. The wisdom of the procedure is, however, 
doubtful; for, difficulties of reconciliation can at best lead to 
suspicion of their genuineness, not to proof of forgery. It is worth 
nothing that besides the Manuscripts and traditions of Appayya's 
time, about ten Manuscripts from different parts of India have 
been consulted m bringing out two of the printed editions of 
fklka^tha’s Bhafya— that of the Pandit (1872), and that of the 
Government of Mysore. It is difficult to discard as spurious 
statements which evidently have such strong support. See, 
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The next point of considerable importance is the mode of 
meditation prescribed by $rlkantha. The Liord is to be meditated 
on as identical with the self, not as standing thereto in the rela¬ 
tion of the embodied to the body. The latter relationship 
expresses the Vi&stadvaitin’s manner of understanding Scriptural 
declarations of nomdiffcerence; and at one stage of his exposition 
firlkafltha too leans to the same view. But this relationship is 
intended to appeal only to those who betake themselves to the 
path of service (daea marga), look upon the Lord as a Master m 
relation to servants, and can rise to no higher conception. For 
these, release comes about only very much later, after they have 
passed through the stage of servitude to Siva. Tnose who desire 
release itself and are fit to seek it at least through Saguga medi¬ 
tation, as on the aka£a within the heart and so on, should 
contemplate S$iva as identical with themselves 

The very text of the Jabalas quoted by Srtkajjrtha supports 
this view *, for, it asserts identity both ways: 4 4 1 am Thou, and 
Thou art I”. The Vi&stadvaitm too quotes this t9xt, but 
without realising its implications. If, as he says, the finite self is 
an attribute of the Lord, the Lord may be said to be the finite 
self, not vtee versa ; for, the substantive may be identical with the 
adjective, but not the adjective with the substantive. The latter 
is more than any one attribute or aggregate of attributes The 
$ruti declaration “ I am Thou” becomes, m this case, meaningless. 
The text, k< That Thou art ”, also teaches real identity, for, we 
are told that sages realise &va to be identical with their own Self 
and pass on this realisation to their pupils through r texts like 
“ That Thou art *\ This latter interpretation must be taken to 

further, the relevant portions of Sentmathier, fc Brahma Sutra 
Siivattuvita !$aivap&4iyam.’ 



negative the earilec interpretation even of “ Tat tvarn asi *’ in II, 
8, 42, et . seq.\ for, the two are contradictory and contradictories 
cannot both be accepted, aa lkapt ha saj s in his commentary on 
II, 22. Even the Sagupa upasaka has thus to contemplate the 
Lord as identical with himself ; hence fSrlkaptha’s doctrine of non¬ 
difference is more akin to Snddhadvaita than to Vi&sfcidvaifea. 

The non-difference so indicated is confirmed on an exami¬ 
nation of the relation-ship between Brahman and the universe. 
Oit-^akti is of the form of the universe and Brahman is of the 
form of Git-{3akti; hence, the universe is non-different from 
Brahman. But the advaitm maintains the Non-intelhgent 
universe to be aa illusory manifestation. True, says Appayya, 
and f$rlkaptha is bound to entertain th «, same view ; for, how can 
Cit-f$akti which is Intelligence evolve into what is Non-intelhgent? 
Evolution must be understood literally in the case of the Intelli¬ 
gent universe, and figuratively m the case of the Ncn-intelligent. 
The latter being thus fictitious, there is no difficulty in compre¬ 
hending the perfect identity between Brahman and the jlva which 
has thus been rid of its limiting conditions Nor can it be said 
that the Intelligent world may be similarly fictitious, that too 
being an evolute of Cit-f$akti, as in that case, there will be none 
to experience release. Farther, there h no need to declare it 
fictitious, for it is not subject to modifications like the material 
world. In the latter case, real identity has to be denied, as 
otherwise Brahman would be subject to cbange; but in the former 
case, the jlva is eternal and from its identity with Brahman, no 
evil consequence may be fore-seen. 

This argument which establishes the non-difference of Brah¬ 
man and the universe, through Cit*$akti, is liable to attack at two 
points. Non-difference may be denied as between Brahman and 
4 
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Cit-ffakti oc as between Git-$akti and the universe. The latter 
cannot be attempted, for the existence of exiatents like pot* cloth, 
etc., is said to be part of a larger, non-variable Existence, while 
individual bliss is a fragment of a larger Bliss This more uni¬ 
versal Existence and Bliss, it it is not Brahman, is at least Cifc- 
fJakti. Bat for participation m some such universal BUsu, the 
gradations of Bliss mentioned m the Amanda Valii would be un¬ 
intelligible , for, each grade would be, otherwise, distinct from the 
'rest, and there would be no sense m saying that the sage *“ untor¬ 
mented by desires ’* partakes oi each giade. Nor could Cii*l3ateti, 
which is the Bliss of Brahman, make others happy, if it were 
different from them, for one man’s bliss cannot as such cause the 
happiness of another 

Nor is the attempt to make out Brahman to be different from 
Cit-fiakti any more successful. Their non-difference is repeatedly 
declared in fckantha’s commentary, as when he says that the 
Supreme aka£a (not the elemental ether) is the cause of the world, 
because it is non* different from Brahman or that both Brahman 
and His Git-fJakti are to bs meditated on in the Dahara Vidy&. 

I’hat ^rlkafltha looks upon Brahman as in Himself unchang¬ 
ing is evident from his novel doctrine of transformation (apurva 
pan*5ma), a transformation through * Cit-Sakti, which leaves 
Brahman unaffected. It is also seen from his making out that 

Brahman in so far as He is distinguished from Cit-^akti is only 
the operative cause. 

Nor have wa to depend only on one inference for the view 
that for SJrlkafltba the Non-mtelhgent world is illusory. The 
difference between that and the Intelhgent world is stressed by 
himself in his commentary on II, I, 23, where he shows that 
while even the Intelhgent world ie designated as other than 



Brahman, the Non-intelligent world, which has no kin#bip with 
Brahman, cannot claim to be non-different from Brahman. 

It will aiso be noticed that the sutras which seem to establish 
difference between Brahman and the finite self, (such as that 
about deep sleep and departure—I, 3, 43) seek to prove only that 
Brahman in his omniscience is superior to th$ finite self, as such, 
m his little-knowingness. No doctrine of utter difference is 
propounded here. 

The advaitin, for his part, does not insist solely on the 
illusormess of the univetse To a certain stage and for certain 
purposes* he is prepared to admit that the universe evolves from 
Brahman. This doctrine of evolution (paripSma vada) is, indeed, 
helpful to him m establishing his illusion-doctrine , the former is 
the first step on which one rises to the latter, as the second. &rl- 
ka^ifha's advocacy of paripama vada is not, therefore* in¬ 
consistent with his holding to vivarta vada, as the final truth. 

Further, Samkara himself has shown that the Vedanta Sutras 
are capable of being interpreted as referring to Sagui^a Brahman. 
Very few of the sutras, as a matter of fact, teach the Nirgufla 
doctrine. Even in establishing this, S$amkara has to make use of 
Brahman's attributes, that being the only way to show that the 
Vedinta texts do not refer to the Non-intelhgent pradhana or to 
the finite self. He has also given an indication, m his commen¬ 
tary on I, 1, 3, that the sutras in their entirety may be made to 
bear a Sagu^a significance. 

There is also another reason why &amkara has to make use 
of the concept of l3vara. Until the final redemption of all, 
release can take the form only of the attainment of the nature of 
livara, not of merger in Brahman. That this is filatpkara's 
conception of release is evident from numerous passages m his 
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commentary. Thus? while drlkaijth&’s notion of creation as 
parigima is not opposed to damkara’s vivarta vida, there is some 
identity in respect of their notions of release. 

It is also evident from numerous indications that, for dam- 
kara, Sagufla Brahman is diva, a Being other than Vi«?u or 
Saiphara Rudra, the lord of destruction. One such indication is 
the frequent use of the term ParameSvata which generally denotes 
diva ; another is the comparison of Brahman*s presence in the 
body to Hari’s presence in the salagrama stone. The subject and 
object of a comparison cannot be identical ; hence> Sagnija Brah¬ 
man (who is spoken of there) must be other than Hari. But 
such indications are extremely subtle and cannot appeal to the 
hearts or heads of devotees. Hence it is that what has been con¬ 
cisely indicated and provided for by danikara is elaborated by 
drikaxitha divacarya in his divadvaita. 



V 

EXAMINATION OF APPAYYA’S ARGUMENTS. 

The thesis set forth above is exceedingly attractive to any 
one who is not a confirmed Vi^istadvaitm, and is almost convin¬ 
cing. Perhaps, the strongest of the points is that about the 
identity of the universe with Brahman, through Cit-3akti. The 
philosophical problem of the One and the many, the permanent 
and the changing is sought to be solved by the introduction of a 
third factor, which is one-and-many, permanenfc-yet-changing, 
viz,, Oit-Sakti. If this is not a mere name, we are entitled to 
examine the concept closely to discover how, if at all, it can be 
intelligible. The only possibility of taking it as intelligible lies, 
according to Appayya, in treating the Non-intelligent world as an 
illusory manifestation, not as an evolute of the same grade of 
reality as the alleged cause. If this central position is once con¬ 
ceded, the rest of Appa> ya*s argument and his conclusion may 
well be admitted. 

Now, what the inherent logic of an argument demands is 
not always realised by those who urge the argument. fSrikafltha’s 
position may logically culminate in vivarta vada; but this of 
itself is no proof of his awareness or acceptance of the culmina¬ 
tion. Appayya seeks to build on a statement in the commentary 
on II, 1, 23 (the admidivacca sutra). The statement m question, 
runs thus : “ thus, even of the Intelligent, there is non-appropri¬ 
ateness of the being of l&vara, because of their difference in 
respect of excess of attributes ; what then of the Non-intelligent, 
which is essentially of a different character ? This is the sense.” 
Now it is not Appavya’s case that stones etc., are different from 



Brahman in the same way in which Intelligent beings are Nor 
would he admit that the difference between the two is one of 
degree. And yet in the absence of community of nature, to some 
extent, the comparison of the two is unintelligible. On the 
hypothesis that both are of the form of Git $akti (which is non- 
different from Brahman), this difficulty does not arise, but the 
original difficulty continues. Further, there is no point in the 
comparison at all, except on the basis of the difference of the 
finite self from Brahman. Comparison with the finite Belf is 
resorted to, as if the finite self were an intermediate link between 
the Non-intelligent world and Brahman. If that link proves to 
be hot other than Brahman, it can be no link at all and the object 
of the comparison is frustrated. There is no such difficulty in 
taking the slittas, as they stand, The jlva, they seem to say, is 
different from Brahman, and the material world is still more 
different. The former conclusion is based on the latter, which 
requires no proof beyond the bare statement What fSrlkaptha is 
driving at in his commentary is the view that the Supreme Being 
is other and higher than the world of both Intelligent and Non- 
intelhgent beings. It cannot, therefore, be said on the strength 
of the commentary on II, 1, 2ft, that iSrlkagtba is prepared to 
view the Non-inteVhgent world as vivarta. 

The explanation of the sutras which teach difference between 
the finite self and Brahman is also very thin. It is said that 
I, 3, 43, teaches not absolute difference between the two, 
but a difference of degree in respect of their knowledge, Brah¬ 
man being omniscient and the jlva little-knowing. But then 
the Vi&iffcadvaitia does not maintain absolute difference between 
the two. He supports identity of a sort, as between body and 
the embodied, pervader and what is pervaded. He too speaks of 



the expansion and contraction of th 1 ? intellect of the finite seif, 
implying the difference in knowledge to be a difference of degree. 
It may well be that, in the last resort, such conceptions are un¬ 
intelligible, except as synthesised in a theory of pure-non-dualism. 
To say, this, however, is not to admit that ScIkaJjtha recognised 
the need for or the possibility of such a synthesis. 

It would, indeed, appear from his treatment of the finite self 
as atomic that he was far from conceiving of a synthesis of the 
kmd. He maintains the doctrine of apnfcva (atomioity) of the jlva, 
(B. M. II, 3, 20-26), adopting m this the same view as the VaifflU&va 
Vi&ftadvaita, and departing strangely enough from the conclu¬ 
sions of the $aiva Siddhanta. 1 And it is still more strange that in 
Appayya’s extensive analysis of iSrIkantha’s Bha^ya, this doctrine 
alone has come in for neither mention nor comment. It may be 
that the dasa marga requires the text “That Thou art ° to be 
interpreted on the basis of master and servant. Does it also 
require that the servant should be considered atomic ? If so, the 
point is at least worth the trouble of statement and support. And 
one is all the more surprised at seeing no support for the atomic 
view from Agamas like the Kamika which recognise the dasa 
mSrga (as evidenced by Appayya’s own quotation therefrom m the 
present work). This much at least seems certain that there is a 
very real difference m ^rlkaptha’s system between Brahman and 
the jlva. The ditierence is as great as that between the anu and 

1. For the Siddhantin’s criticism of the doctrine of atomi¬ 
city of the finite self, see ‘ ^ivajfiana SiddhiSr,’ IV, 2, and UmS- 
pstfs ‘Pau*kara Bhafya' pp. 274, ‘275. The latter says that the 
texts about departure etc., (whereon the view of atomic»4y is 
based) refer to the purya^taka,—the subtle body composed of the 
internal organs and the subtle elements. 



the vibhu. To say that it is a difference of degree canuofc serve 
to explain it away. And the difficulty is all the more significant, 
if we remember that the Vi&ftadvaitin is always prepared to admit 
some community of nature of between the two. 

It is said that chough the text “That Thou art” is mentioned 
in introducing the sSfcra I, 8, 48 (about deep sleep and departure), 
no duahstic interpretation is offered of it in the commentary on 
that sutra. But no dualistic interpretation is necessary for the 
purpose of that sfltra A doubt is created by such texts as That 
Thou art '* as to the identity of Brahman and the jlva. That 
doubt is set at rest by appeal to other texts which make clear the 
difference between this self and another Self which mounts it, 
embraces it and so on. The difference between the two selves 
being thus established, a dualistic interpretation of the other text 
does not become necessary, though it may not be inappropriate. 
The need, such as it is, is certainly met later by the interpretation 
given in the am£a section (II, 8, 42, et $eq). 

If now, we turn to £rilka9$ha*s conception of release, we do 
not find Appayya’s case any stronger. We may, for our purpose, 
admit that the passages about mranvaya-upaaakas are genuine ; 
even then, they would seem to admit of being interpreted other¬ 
wise than as referring to knowers of Nirgu^a Brahman. Before 
considering this aspect of the question, however, it will be inte¬ 
resting to examine Appayya’s exposition of the similarity between 
$aqikara and f$rlkanth& as to the concept of release and the kind 
of meditation necessary therefor. It is contended that for fJam- 
kara too, release is but the attainment of the nature of l6vara, 
until final release comes about for alb This argument is deve¬ 
loped with some elaboration and with reference to various state¬ 
ments made by Sarpkara throughout his Bhaiya. Admitting the 
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conclusion to be correct, one has still to remember that his con¬ 
ception is not identical with that of f3rlka?tha; for, as Appayya 
himself points out in his * Slddhiinta“le&a-satIlg^aha , (pp. 450-451), 
IiSvaratva attained by meditation on Sagu^a Brahman is not the 
same as I&raratra attained through knowledge of NicguQa Brah¬ 
man, as preliminary to the final release of all. In the latter case, 
there is intuition of the One, Impartible Being that is Brahman, not 
in the former Saguna Vidya (in the sense of meditation) does not 
bring about the final destruction of ignorance or egoity ; and as is 
but natural in the circumstances, equality with the Lord extends 
not to all aspects. In respect of creatorship etc., of the worlds, 
the souls released by SaguQa Vidya are not equal to the Lord. 
No such limitations are known to release through Nirgufla Vidya. 
It is not evident from any indication given by $rlkai?tha that he 
contemplated release in this sense, involving absolute equality 
with tfte Lord, without any reservations His released souls can 
create not worlds, but only such objects as they desire for their 
enjoyment and bliss. It is evident, then, that there is a difference 
of considerable significance between the &vadvaitm , s conception 
of release and that of the advaitm. Nor is the difference one 
merely of degree; the difference of degree is so great that it in¬ 
volves a difference of kind, the difference between the wisdom ofc 
the fully released soul and the ignorance of the partially released 
soul. 

In elaborating the advaifcin’s conception of release, however, 
Appayya seeks primarily to show not the identity of that concept 
with that wnich is the goal if Sagupa Vidya, but the necessity for 
the advaitm to entertain and expound a concept of the Saguga 
Bra h m an . Our author cannot, therefore, be suspected of sup¬ 
pressing the truth or basing an argument on an insufficient 
ft 
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analogy. But it must be said that if he had developed the 
contrast between the Sagupa and Nirgu?a conceptions of release, 
in the present work, as in the ‘Siddhanta-le&a-sanigraha, his other 
arguments in favour of his general position about Srlkafltha would 
have lost some part of their weight. 

As for the mode of meditation, there can be no doubt that 
ffrlkaftthaVwords are clear and emphatic on the need for contem¬ 
plating the Lord as identical with the self. Appayya’s interpreta¬ 
tion is eminently sound, while his refutation of the Baminujlyas, 
who seek to bolster up their Aarlra-^arlri-bhava with the JSbila 
-‘text,'is brilliant. -The dual statement with the change in the 
forms of the subject and the corresponding predicate (I am Thou, 
Thot krt I) is unintelligible, except on- the basis of full identity. 
'But it may stilbbe contended that the identity between Brahman 
r theqfva is only imagined for the purpose of contemplation. 
>*And lt'is in meeting-this suggestion that Appayya’s case appears 
f*comparatively* weak. He points out truly enough that the con¬ 
sciousness of identity—what firlkantha calls u perfect-self-con- 
^ciousness persists in release, even when the soul goes about 
* singing as he pleases, k< I am the food, X am the food, I am 
the food, I am the eater of the food, etc.” The world, it is said, is 
^cfehsedas of one texture with Brahman, not as the body of Brah- 
nf&n. Such arguments, it must be confessed, are very intertesting 
and all but conclusive. The difficulty, such as it is, is due to the 
fact that even an imagined identity is fruitful of certain results, 
j *aud there seems fcrbe no means of asserting that the very*results 
contemplated may not follow therefrom. 

The example usually given*of imagined identity is the Q-aru^a 
abhaVfcna, wherein the magician by contemplation of Garuda, 
WjtWre&the distinctive property of Garutfa, oi$. t nullifying the 



effect of snake-poison, In 8) far as there is this practical success* 
the identification, though imagined, must betaken to have been 
eouapUte. May not the imagined identity of the jtva and Brah¬ 
man have similar practical results f It seems mere dogmatism to 
deny the possibility of any practical results or of such results, as 
the perception of the world as of one texture with Brahman ; for, 
he, who makes the assertion about such matters must claim some¬ 
thing of omniscience. But it may be contended that the magician 
never becomes Garu<Ja, the object of his contemplation, while 
in contemplation of Brahman, the object is to become Brahman. 
Such a contention would ha irrelevant; for, the Sagu^a-Brahma- 
vadin looks forward to the attainment of I^varatva, not to becom¬ 
ing I6vara; and the magician certainly attains Gaiu4atva. It 
is true he does not become the bird Garu^a, but the bird is not 
what he contemplates He medidates on the presiding deity of 
the bird, and in so far as he succeeds m nullifying the effect of 
snake-poison, there is no reason to Buppose that he does not 
become the deity. 1 The jlva may be oaly a part (am$a)» may be 
external to the Liord, as it were, and yet through contemplation 
of imagined identity may acquire release, and the powers of the 
Lord m respect of wisdom and enjoyment. The identity is but 
partial, but that may well serve for the perfection aimed at, which 
is also partial. 

In saying ail this, one need not hold the notion of imagined 
identity to be intelligible in itself. One may indeed go further 
and say that identity is capable of being imagined in parfc only 
because of the perfect identity of the self with all that is, i.e. 
with Brahman. To say that the identity contemplated is not 
between the magician and a bird, but between him and a deity is 


1. Sue further ‘Dravuja Vlapaijiyam,' p 315 
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not to solve the problem, but to make it more mysterious. We 
do know he does not become the bird, but we do not know and 
cannot say whether he has or has not become the deity, for, we 
know little of the deity. There is also the difficulty that while 
the daiva Siddhanta notion of the self will permit of such imagi¬ 
nary identification, drlkafltha’s conception offers many difficulties. 
According to the foimer, the soul in itself is pervasive, not atomic. 
It is also sat*asat capable of identifying itself either with the 
Iiord who is sat or with the material universe which is asat, 
according as one or the other iB contemplated. For drlkaijtha the 
soul is atomic ; and so far as we know, any such notion as sat- 
asat would have been scouted by him as self-contradictory and 
unintelligible. That he took those attributes to be contradictory 
is evident from what he says m the commentary on II, 2, 31 (m 
discussing Jainism). 

It must, however, be confessed that while all this reasoning 
and much more may have been self-evident to Appayya, there is 
not sufficient indication to impute the same knowledge to drl- 
kafltha. Except as culminating in pure-non-dualism, divadvaita 
may be riddled with inconsistencies, but this of itself is no proof 
that drlkatytha was either aware of or desired that culmination. 

Again, though by released souls, the world is perceived as on* 
with Brahman, not as the body of Brahman, it must be remembered 
that the very same passage (from the commentary on the vikSrS- 
varti sutra) goes on to speak of Brahman as the harmony of diva 
and dakti ; and as dakti is spoken of as the seat of diva, the body 
of diva and so on, all reference to the notion of a body cannot be 
taken to have been excluded. Further, the intelligence of Brah¬ 
man and the released souls is said to be such as perceives diversity 
in the universe. In commenting on the Taittirlya text (II, 1) 



“ He enjoys all desires along with Brahman, the vipa£oit *\ drl- 
ka^iha explains “ vip&6cit ** to mean “ he, whose intelligence 
perceives diverse kinds of things ’* (Commentary oa III, 2, 16). 
The commentator thus seems to postulate a richness and a diver¬ 
sity in the intelligence of Brahman and the released souls, a 
diversity alien to the contemplation or the realisation of him who 
knows Nirgu$a Brahman. 

As for the statements about niranvaya-upasakas, the very 
word “upisaka” would seem to be a stumbling-block to Appayya's 
interpretation. The word vidya signifies either knowledge or 
meditation, according to the context. No such variable meaning 
seems to attach to upasana. The Non-related (niranvaya) too 
would seem to be an object of meditation, Hence, one would be 
justified m seeking to understand that term in some sense other 
than Nirgufla Brahman, And such a reference seems not im¬ 
possible to trace, especially, if we turn to the Agamas for 
guidance. 

The Sarva-jfiSnottara Agama, is, as its name implies, the 
culmination of all wisdom. The doctriae expounded herein is 
taught by t&va not to other sages, as in the rest of the Agamas, 
but to his own son, Subrahmanya ; this is taken to be a mark of 
the higher grade of the wisdom inculcated. Unlike the main 
body of daiva doctrine, it distinguishes four principles instead of 
three, Siva the fourth being other than Pati (the Ltord), Pa6u (the 
bound soul) and Pa4a (the bonds). Pati is the Iiord who engages 
in the five-fold activity of creation, sustentation, destruction, con¬ 
cealment and the bestowal of grace, in relation to the world, 
diva is unconnected with the world. In the language of advaita, 
Pati is Saguga Brahman or favara, while diva is nifprapanca 
Brahman. The description of diva approximates to that of 



Na-rgupa Brahman; fori He is said to be stainless, (niranjapah, 
niraxnayah), free from colour (class ?) and form (var»a rfipa 
vivarjitah) and so on. But He is not to be identified with 
Nirgupa Brahman, for, there is some positive characterisation ton 
of &va, as omniscient (sarvajuuh), omnipresent (sarvagah), peace¬ 
ful (Siatah), the Self of all (sarvUma) and so on. Thus, though 
He is higher than Pati, who is the Being that brings about crea¬ 
tion -and destruction (systi-saiphaira-karakah) and is otherwise 
known as SLdS&iva, He is, not identical with the characterless 
Brahman .of tbs advaitin. And the doctrine propounded cannot 
beiidentified with pure advaiba either, for, so far as one can judge, 
this spem& to be specifically mentioned, and pondamued, <c Som e, 
with confused minds’* it is said, “ declare the doctrine of mere 
non-difference. * n 

The meditation prescribed in this Agama is that of non-diflfe- 
rence (advaita bhiivana). “He who .thinks * I am the self ; f$iva, the 
Supreme Self is, verily, different * or he who, because of delusion , 
rpeditates thus does not attain $ivatva.. Abandon the thought of 
difference, { Siva is other than myself contemplate (them) always 
not two, (but) in the form 4 1 alone am that which, is $iv5*’\ 
We haye not, in this paiticular verse, a dual statement, as in the 

1. See verse 24 of the Tripaddrtha, patala ; and on the whole 
of this topic, see pp r 3 and 4 of Muthiah Piilai's edition of this 
Ag^m^ Some of the negative characterisations are striking in 
theirsresembjance tp the advaitiu’s conception of Nirgpija Brah¬ 
man, fJivaJsthus said, to be above speech, thought and name 
(v54imat|o napa var,]Uah) the knowledge that is devoid o\ charac¬ 
terise marks (^hpgam), imperishable, (akfarap), above sense* 
ohjeot^vifayatlfcam^unatfcainabl$ .(agocaramO, indubitable (asaoir 
dehyi? 0 a)\ and 6d*oa- S9ei 4 -3ivin^iyas5k^i|ra pajsda\ 




JibSla^ruti; but what*is hero said is identical 'with that part of 
the Jibiila’statement—the part, “ I am, verily, Thou which is 
significant for pure-non dualism. 1 Neither the Aga&uc> nor the 
Vedanta statement is reconcilable with the conception of the finite 
and the Supreme Self being related as the body and the embodied. 

The conception of £hva who is unrelated to the creation etc., 
of the world (sfstisaiiahara-varjitah), who is to be attained by medi¬ 
tation of perfect identity, would thus seem to have been enter¬ 
tained by a non-advaitic system such as that propounded by the 

• Sarva-jninottara. It may be that the claims of logical consistency 
or metaphysical intelligibility do not allow one to rest -for long in 
this half-way house, but force one on inevitably to pure-non-dua- 
hsm. But thectraveiler may be too tired to go on or may not 
even realise that his resting place is only a half-way house. In 
such a case, it is highly speculative to impute either a knowledge 
or the attainment of a higher goal. If ^rlkaptha is really res¬ 
ponsible for the passages about mranvaya-Upasakas, he need not 
•have meant a reference to auy others except the devotees of f$iva, 

• as distinguished from Pati or SadaSiva. The devotees of the latter 

• attain release "through the path of the gods ; the devotees "of f$iva, 
who is higher than Pati, mast necessarily have some distinct fruit; 
since the attainment of release is common to both classes of 
devotees, the distinction can be only m respect of the path. 
Those who contemplate identity with Biva have no need to g# 
•along the path of the gods. Nor does it require much thought to 

1. Verses 12 and 13 of the S&vananya-sakfatfefira patala. 
The Tamil translation published by Mr, P. Muthiah Pillai declares 
4he non-difference from the aspects of both ’»f3iva and the self ; 

mfm-mt&m- Bator, f$iva alone is myself, I alone amfJiva”; 
see p. 48 of his edition. 
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realise that &Ikan4ha—the pupil of fivefeacSrya who taught the 
harmonious sense of the various Agamas (nanagama vidhayin),— 
must have been familiar with an Agama of such importance as the 
SarvajfiSnottara. 

But the suggestion has to face at least one difficulty with 
indifferent success. For him who knows Nirgufla Brahman, it 
may be shown by the sheer weight of logic that departure is 
neither possible nor necessary; whereas, in the case of the 
devotee of fJiva* recourse has to be had to conjectural arguments. 1 
We thus seem to be reduced to the necessity of choosing between 
two possibilities, neither of which has clear advantages over the 
other, in respect of consistency with the position expounded by 
ffclkaijtha, while one of them, however, has the merit of being in 
itself more consistent logically. And Appayya has laboured, not 
without success, to show that this logical salt-consistency does 
not demand failure to harmonise with positions like f$rlkavfha*8 
apparent Vidiffciidvaita, that the latter is, indeed, the first step on 
which one rises to the former, as the second step. But when all 
this is admitted, one has yet to beware of confounding logical 
with actual perfection. The vision of the critic may be fuller and 
more perfect than that of the philosopher who propounded the 
1. The Agamas do distinguish between release immediately 
on the dissolution of the physical body, and release which comes 
only at the close of all the enjoyment that has been earned. The 
former is the privilege of preceptors (acaryas), and those purified 
by the ceremony of dlkfa (dhsfitas). See particularly ‘ Mokta 
KSrika,’ v. 117. It would thus appear that even on au Agamic 
basis, and without any thought of NfrguQa Brahman, one may 
speak of a mode of release, which does not involve departure ou 
the path of the gods. 



system; and the fact that the latter has here and there made 
statements that may possibly bear a deeper significance is not 
adequate proof of that significance having been intended. Though, 
as Appayya shows, otir author has introduced, at least in one place, 
a view acceptable to himself, with the words 44 Some say *\ it does 
not follow that m every case, the view so introduced is really 
ffelkajftha-’s own. And though Appayya does not demand the 
latter of us, his arguments* demand very little less. For, between 
the parage about the Self of Bliss being understood as Cit*$akti, 
aratthe passages about 4 niranvaya-upasakas * there is this sigm- 
cant difference : while the identification of Cit*$akti and the 
Snandamaya self is explicitly affirmed in the commentary on I, 1, 
2y there is no such affirmation in the present case. We have 
indications scattered throughout the exposition without a doubt, 
but scattered in such a fashion that one realises their significance 
only when they are strung together, as they are by Appayya. 
When, added to this, there is the explicit condemnation of 
Advaita along with BhedSbheda vada in the section II, 3, 42 et t>eq, 
it seems exceedingly improbable that f&rlkagtha intended pure- 
non-dualism as the culmination of his system. But it is also 
ewdeat that such a culmination may be worked up to with the 
materials derived almost entirely from &rlkan$ha’s exposition. 
To have exhibited this successfully is the great merit of Appayya’s 
work, 

A brief mention has to be made of a school of thought which 
attempts-to reverse the relation of Saguqa and Nirgupa Vidyas, 
as understood by Appayya. Devotion to Sagnpa Brahman, it is 
ordinarily thought, brings abont mental purity, firmness, and the 
capacity to concentrate on Nirguqa Brahman Saguqa Vidyi is 
the preparation for Nicguna Vidya. According to the Saiva 
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Siddhanta, however, Nirguija Vidya is a preparation for Sagufca 
Vidya. The outlook of the average man is materialistic. He 
identifies himself with the presentations and experiences of the 
external world; he wrongly imagines himself as enjoying and 
sorrowing. His knowledge at this stage is called pi6a-jnana. 
When this stage is passed, and the Self is realised as free from 
these extraneous qualities, ae different from Matter to wnich alone 
both enjoyment and suffering belong, we have the Nirgu^a Vidya* 
the Knowledge that the Self is above and other than what has the 
gupas (i.e. 9 Matter). With this, however, we have but pa6u-ju»aa» 
which is not the goal of knowledge. Purusa (Spirit) is above and 
other than the twenty-four principles of Matter (Prakrti tattva and 
subordinate tattvas). But above the Puruaa there are other catego¬ 
ries, and above them all, there is &va. The advaitm does not recog¬ 
nise these categories nor the Supreme Being who is above them. 
If the materialist erroneously identifies Spirit with Matter, the 
advaitin no less erroneously identifies it with himself, forgetting 
the possibility of higher truths and reaches of experience. Both 
views are partial, though the advaitin’s view marks a distinct 
advance m the progress to truth. The materialist identifies Reality 
with what is seen, the advaitin identifies it with the seer, but 
above both and including both these is the revealer, but for whom 
neither would be, He who is neither subject nor object, but in 
whom subj*ect and object live and move and have their being. 
This is &va, the Supreme Being, the Resplendent Abode of all 
auspicious qualities, the ever-gracious, ever-merciful Lord, who 
engages m creation as a sport so that souls may be rid of their 
beginningless taint of impurity, through the accumlation of merit 
and demerit and the enjoyment thereof. This knowledge is the 
Sagu^a Vidya of the Siddhanta and the Agamanta, a knowledge 
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which is not opposed to, but is rather the fulfilment of the Vedanta. 

The view thus pressented is based on the triple distinction of 
the revealer, the seer, and what is seen (dar$a.yit5, dpk and 
dpfcya), a distinction at least as old as the Siva-jnana-bodha (See 
sfltra XI). It obtains further support from the distinction between 
Vedas and Agamas, (as general and special doctrine), a distinction 
known at least to TirumSlar, if not to earlier writers. This dis¬ 
tinction of doctrine is analogous in some ways to that between 
the Old and the New Testament (as pointed out by Dr. V. 
V. Ramaqia Gastrin). Umapati, writing in the beginning of the 
14th century, says that the Agamas are for perfected souls, the 
Vedas for the rest; the distinction is thus allied to that between 
‘pakva* and ‘apakva adhikara.* These suggestions which exhibit 
the Siddhanta as a fulfilment of the Advaita Vedanta, have been 
specially stressed by some present-day writers. 1 

Attractive as such a hypothesis is, to the theist, it has to face 
insuperable difficulties. For one thing, the Nirguija Brahma- 
Vadin declares the world to be illusory. In passing beyond that 

1, See, in particular, Sentinathier, ‘ Maha Ugra Vlrabhadri- 
stram,* and Ambalava Navala Para^akti, Introduction to his 
edition of Umapati’s ‘Paufkara Bhasya;* also Schomerus, pp. 
322-826, 332, 887. The first of these errs egregiously m*claiming 
Appayya as an adherent of this school of thought, in the face of 
the plain drift of the Ananda Laharl, the fSivadvaita Nir^aya and 
repeated statements in the fiiva-tattvaviveka, the^ivarkama^i- 
dlpika and so on, to the effect that reality ultimately is Nirgu^a. 
Sentinathier makes short work of all such passages, declaring them 
to be interpolations, one and all; this method of escape, however, 
hardly commends itself to tae conscientious student of any 
system. 
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stage of knowledge, it is not conceivable that we shall active at a 
stage Of knowledge, where the world ceases to be illusory. The 
perceiving self may possibly ba declared to be also illusory froija 
a higher point of view, but from no higher point of view can -the 
partial or defective cease to be as suc7i partial or defective- If the 
SiddhSnta is a fulfilment of the Advaita Vedanta, we may expect 
*to find in the former the doctrine of the illusonness of the world; 
but we do not find any such doctrine. The world, it is true, is 
said to be an evolate not of Cifc-fSakti, but of maya-6akt», but 
mays does not mean illusion for the siddhintin, as it does for the 
advaitin ; and though, m release, the world as such counts for -not¬ 
hing, it can hardly be said to bt nothing. 

Further, the advaitin maintains that -in his concept of 
ITirguua Brahman, all distinctions are transcended. It is superior 
to the differences of the seer and the seen; it is itself seer and seen 
as also what reveals. It is, therefore, unjustifiable in the first place 
to identify that Brahman with the seer, the bare subject, and these - 
upon, in the second place, to seek to re-introduce distinctions 
already transcended. The attempt is due to a failure to compre¬ 
hend the Ni*gu$a Vidya. Agamanta, thus presented, would seepa 
to fall short of the Advaita Vedanta, which appears to have a 
legitimate claim to be the fulfilment of *the former. 



The following Manuscripts hate been utilised in the prepa¬ 
ration of this edition: 

1. A paper Ms. in Nagari characters, from the Library at 
Adyar, No. VIII, E. 24; referred to as 44 A ”. 

2. A palm leaf Ms. m Malayalam characters also from the 
same Library, No. XXXIV C 1; referred to as “Mar*. 

8. A paper Ms. m Nagari characters, from the Oriental 
Manuscripts Library at Mysore, No. G. 1170; referred to as “My”. 

4 . A Nagari transcript (No. 454) of a Ms. in Telugu charac¬ 
ters (No. 9768), from the Palace Library at Tanjore; referred 
to as “T”. 

6. An incomplete paper Ms. in Nagari script, from the 
Oriental Manuscripts Library, Egmore ; referred to as “0”. 

The editor takes this opportunity of expressing his grateful 
thanks to the Hon. Director of the Adyar Library, to the autho¬ 
rities of the University of Mvsore, to the Curator, Government 
Oriental Manuscripts Library, Madras, to the Hon. Secretary of 
the Tanjore Palace Library, and to Prof. P. P. S. ^astrl, Editor 
of the Descriptive Catalogue of the Tanjore Palace Library. The 
portion of the work dealing with the discourse between Suvarcala 
and Sfvefcaketu was not clear in any of the Mss. But the discus¬ 
sions and the relevant passages from the MahlbhSrata are repeat¬ 
ed in almost the same words in ‘Brahmavidyabharasam,* pp. 108- 
109. This proved invaluable in making out a clear and correct 
text. 
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Paragraph 

Number, 
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2 

2*1 

2*21 

2*22 


2*221 


2*222 

2*223 


2*3 
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2*311 
2 * $12 
2*313 


Topic. 

Brief statement of the subject of the inquiry. 

The pnma facie view. 

Support for the above from II, 1, 14 and 15. 

I, 1, 5 refutes pure non-duahsm; and 

establishes qualified-non-dualism. 

In I, 3, 8 and 9 all the worlds are shown to enter 
into Brahman, the variegated universe as perceived 
by released ones, becoming Brahman himself. 

Elaboration of the above doctrine in IY, 4, 14. 

The entire world Cit and Acit is said to be a trans¬ 
formation of $akti. 

Ill, 2, 11 et teg and the next section teach that 
Brahman is related to the world and endowed 
with auspicious qualities. 

Pnma facie iView that Brahman does not reside in 
the earth and so on, because of consequent 
defects. 

Analogy of King not being subject to his own orders 
does not apply. 

Freedom from karma cannot avail to ward off 
defects, once embodiment is admitted. 

Embodiment involves subjection to injunctions and 
prohibitions and taint by evils consequent on 
their disregard. 
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2*314 Conformity with other texts requires the antary&mi 
br-ahma^a- to be interpreted as arthavada. 

2*32 Refutation of above view. 6ruti endows Brahman 
both with absence of flaws and presence of aus¬ 
picious qualities. 

2*321 Connection with bodies does not involve defect, as 
in the case of the jiva, the dtetincf&on being made 
clear by texts from the anatarySmi brShma^a, the 
Atharva&frasi and the $veta4vatara. 

2*322 Conformity with other texts may not be purchased 
by sacrificing the truth of any. Texts about the 
formlessness of Brahman should be understood as 
comparing Him to what is formless. i.e„ ika&a. 

2^828 ThS analogy of the governor of a prison does not 
hold Since suffering is due to control by karma, 
and not to the intrinsic nature of things. 

2*324 The subjects of injunctions and prohibitions are the 
various’ individuals*connected with their respective 
bodies; th« denotative function of terms like 
BrShmin etc., being thus fulfilled, they have no 
further reference to I4vara whose immanence is 
known only from 6ruti. 

2*325 The text ‘Satyam Juanam’ etc., does not delimit 
the concept of Brahman to pure intelligence, any 
more than the words “golden crown” rule out 
the possibility of ifca being set with stones. Texts 
Whieh declare omniscience, omnipotence, etc., 
have also to be respected as authoritative. These 
texts are abundant and are further supported by 
Up&brahma?as, 



49 


2*3iG 

2*38 

*2*381 

2 33*2 

2*333 

2*8331 

2*3832 

2*3883 


2*834 


The non-attachment of defects to Brahman, though 
immanent in the universe, is shown by $ruti 
through two illustrations. 

Ill* 2, 21 et seq establishes Brahman’s possession of 
the two-fald characteristics, with special reference 
to the Brhadara^yaka text, “net?, net?”. 

-Pnma facie view that the negation relates to both 
the sensible and super-sensible worlds, previously 
declared to be modes of Brahman. 

Refutation of the above: These modes, being known 
only from Srufci, their declaration would be pur¬ 
portless, if the negation be taken to apply to them 
m entirety. Hence, the negation is only of the 
declared this-muchness. 

Conclusion supported by consideration of the suc¬ 
ceeding passages of the &ruti concerned. 

Attempt to harmonise the residual sentences with 
the negation of both the modes. 

Refutation of the above. Brahman is not an object 
of perception like the thisness of the rope, where¬ 
on snake, garland etc., are super-imposed. 

Devout meditation on Brahman which is said to 
confer equality with Brahman brings about not 
only knowledge of Him, but also distinctive lordly 
powers, as m the case of Kf*^ga, Agastya, Vi$v5- 
mifcra, etc. Hence, in view of the text about 
equality, Brahman’s lordship of the world must 
also be admitted. 

The world may be understood to be of the form of 
Brahman in other ways than '’adhyasak 
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2*8341 Relation of a substance etc., to its states. 

2*8342 Or of a genus to its species. 

2*3843 Or of substance to attribute, the soul to the body. 

2*84 The texts which deny defects consequent on em¬ 
bodiment would be purportless, if Brahman were 
not embodied. 

2*4 III, 8, 89 shows that the physical attributes of 
Siva, the Supreme Brahman, are true and eternal, 
not fictitious and impermanent. 

2*41 Pnma facie view that the only form of Siva is that 
of Bliss. 

2*42 The siddhanta that the physical form and other 
attributes are true because of purportful repetition 
by f$ruti. 

2*421 Objection*, repetition in different Vakhas cannot serve 
as a mark of significance. 

2*422 Reply: since ‘gupopasaiphara’ secures contemplation 
of all qualities wherever mentioned, their repeti¬ 
tion even in different Vakhas cannot but be 
purportful. 

2*48 Texts declaring absence of qualities indicate absence 
only of undesirable qualities. 

2*5 III, 8, 40 shows that Brahman is Saguna, Sapra* 
paiica, etc,, and that there is no higher Nirguga 
Brahman. 

2*51 Pruna facie view based on texts like “Brakmavid 
jBrahmaiva bhavuti 

2*52 Refutation of the above, qualities are declared of 
the faultless one who attains equality with 
Brahman$ hence, negation can apply only to 
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objectionable qualities. And evo m Brahmatva 
bhavati must be taken to mean 
2*6 The view that departure on the arciradimirga is 
unnecessary for niranvayopasakas, being intro¬ 
duced by the words “ Some say does not re¬ 
present S$rlkantha’s own final position. 

2*7 The identity with the Supreme indicated in the 
Sfestradrsfcx sUtra (II, 1, 31) is but imagined, as 
that between Garuda and him who incants the 
Garuda spell. 

2*81 Difficulties due to statements in I, 1, 2 and II, 1, 15 
about Brahman being the object of perception in 
6 san ghatah* etc. The relationship implied can 
only be super-imposition. 

2*811 Support for the above view from the interpretation 
of the Yada tama hymn in I, 2, 9 et seq .. 

2*812 Further support for that view in declarations as to 
finite intelligence and happiness being fragments 
of Brahman’s Intelligence and Bliss. 

2*82 Refutation of the above view : Brahman is not the 
object of perception—Til, 2, 22. The statements 
m I, 1, 2 and II, 1, 15, relate to the attributive 
aspect of Brahman, i e , Cit-f5akti. 

2*821 Objection : IV, 4, 10 et seq declares the bliss of the 
liberated one to be the unlimited Bliss of Brah¬ 
man, not a mere fragment thereof. This is not 
consistent with difference between Brahman and 
the jlva. 

2*822 Reply . There is no inconsistency since Cit-lSakti 
which is the Supreme Energy and Transcendent 
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Bliss of Siva is of the form of the entire world, 
intelligent and nondntelligent, and is non-different 
therefrom. 

2*823 The view of identity between Brahman and the jlva 
has been explicitly refuted in II, 8,42 et *<?#. 

3*1 Statement of the Siddhanta *. Pare Non-dualism is 
Srfkaijtha's final view. 

3*11 Support for the above from the amyama section 
(III, 8, 82). 

8*12 Further support from IV, 2, 8 et seq . 

3T21 Preliminary view in that section—that for the 
enlightened one there is no departure Texts 
about departure &c„ relate to those knowers of 
Brahman, who seek liberation by degrees. 

3T22 Refutation of that view: the attainment even of the 
ever-present Brahman can come about only by 
stages ; nor is there any difficulty in respect of 
this going, since a subtle body continues to 
exist. The text ‘ na tasya prSnS ufckrSmantP 
■ really means ‘na tasmat* etc. 

3*1221 Objection; the ground of departure is the body 3 not 
the finite self, as implied in ‘ na tasmat* etc. 

3*1222 The finite self, not the body, is mentioned as related 
to pra^a; if a ground of departure has to be under¬ 
stood, the former is preferable. The interpreta¬ 
tion is supported by the Mfidhyandina reading. 

3 123 But rising and departure do not apply to iThose who 
know Brahman without attributes. 

3-124 The text ‘na tasya prana’ etc., is intended to state 
some special feature of the enlightened soul and 
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3*125 

8*120 

8127 

3*1271 

3*1272 


is hence inconsistent with rising and departure 
from the body, which hold of the unenlightened. 
Nor do principles of interpretation demand a 
different sense, the sense being determined by the 
vpakrama , as m the story of Pra]5pati*s gift of 
horses. 

The Bphadaranyaka text IV, 4, 6, also supports this 
view Attainment (apyeti) does not necessary 
imply distinction, since it meaos identification 
like the word ‘gamaya’ in ‘Tamaao ms jyotir 
gamaya* etc. 

The Bfhadarai^yaka text IV, 4, 7 also supports this 
view. 

The Madhyandma text should be interpreted in the 
light of the K&uva, not vice versa ; for, non-depar¬ 
ture of the vital airs is made clear by the words 
*‘ they remain even here ”, uttered m reply to 
ArtabhSga’s question. 

Objection: Artabhaga’s third question relates to 
the unenlightened one, as seen from his fourth 
and fifth questions. 

Reply: Mere proximity of questions relating to 
the avidvSn cannot counter-act the clear indica¬ 
tion of characteristic marks pertaining to the 
vidvan. Nor is there unity of context, as seen 
from the diversity and indirectness of the ques¬ 
tions, which were designed to perplex and humble 
Yajnavalkya. 

Support for the view of Pure Non-dualism from 

IV, 3, 1. 


3*13 
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3'1B1 The pnma facie view of that section set out. 

8*182 The conclusion of that section : the path of light 
etc., applies to all modes of meditation,. 

3’133 The paths described in the various vidySs are 
identical. 

3*134 The Saman verses lead up to Brahman, as acces¬ 
sories to meditation, not as constituting a path. 

3135 The text “ by the very same rays he goes up 
(Oh , VIII, 6, 5)” does not exclude other stages of 
the path. 

3*136 Nor does the tvara vacana (Oh., VIII, 6, 5) exclude 
earlier stages on the path. 

8*187 But the path of light is not for c niranvayop&sakas*. 

3*138 Even views acceptable to the bhasyakara are intro¬ 
duced with the words “ Some say 99 as in I, I 
13 et seq. 

314 I, 1, 29 et seq accepts non-difference m meditation, 
between Brahman and the jlva. 

8*15 IV, 1, 3 also establishes that non-difference. 

3*161 Pnma jacie view in the above section. 

8*152 Final view. 

8*153 The two-fold statement of the Jabala f$ruti that is 
cited here 'Tvam va ahamasmi, aham vai tvamasi’ 
cannot be justified except on the basis of identity. 
So also of the Aitareya text Yosau so’ham etc. 

3*154 Interpretation of Tat tvam ast compatible only with 
identity, not the ^arlra-6arlri-bhava. 

3*155 Nor is the non-difference barely imagined as seen 
from I, 1, 31; IV, 1, 3; and IV, 4, 19. The con¬ 
sciousness of identity persists even when the soul 
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3*1622 
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in release smgs as he pleases aliamannam, aha - 
mannam etc, 

The commentary on I, 4, 6 shows indirectly that 
non-difference is acceptable to the bhaayakara. 
The Satpkhya cannot claim that Katha, HI, 15 
declares of the unevolved that it is to be known, 
since that verse relates to Prajiia as seen from 
Katha, III, 18. But Prajna in Katha, III, 13 
refers to the jlva ; and its citation would be in¬ 
appropriate except on the basis of identity of the 
jlva and Parame^vara. 

Objection : even on the hypothesis of identity there 
is a recognition of distinction of topics as relating 
to the finite or the Absolute. Hence, the refe¬ 
rence to the jlva, in any case, is inappropriate. 

Reply : SJruti has examples of a reply being given 
abont Brahman, when the question is about the 
jlva, e.g., Yama s answer to the third question of 
Naciketas, which certainly relates to the departed 
jlva. It is equally certain that the reply relates 
to Brahman. There would be lack of congruifcy 
between question and answer, but for the non- 
difference of Brahman and the jlva. 

Objection : the question does not relate to the finite 
self, since Naciketas has already faith in its exis¬ 
tence. Even on the basis of non-difference, the 
reply should not go beyond the terms of the ques¬ 
tion. In truth, the question relates to the released 
souls, that being the sense of preta. 

The difficulty about a question being ’barred by prior 
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knowledge applies even to the released souls, of 
whose existence and nature Naciketas has know¬ 
ledge, as seen from his question about the fires. 
If paitial knowledge alone be admitted, that may 
hold in the case of the myfca jlva too. The reply 
goes beyond the question on either interpretation 

of pretan 

3X7 The commentary on I, 1, 1 rests on non-difference, 
it being said that in view of the many apparent 
differences between the two, their identity is a 
matter for legitimate inquir>, but not to be dis¬ 
credited. 

8T8 The jlva is admitted to be non-different from Cit- 
fiakti and Cifc-^akti to be non-different from 
Brahman. 

3',181 Objection: Git-^akti is Lion-different even from the 
inert world, but Brahman is not non-different 
from the latter. Hence, non-difference from Cit- 
$akti can establish not pure, but only qnalified- 
non-duahsm. Further, Brahman’s non-difference 
from Oit'-Bakti is only figurative, the two being 
really different, as support and what is supported, 
abode and what abides, etc. 

3*lb2 Reply; The doctrine of atfcributeless Brahman is 
not opposed to the doctrine of transformation. 
The latter is helpful to the doctrine of illusion, as 
is seen from the &aipkara Bhasya and also the 
Samkfepa ^arlraka. Srika^tha too makes judg¬ 
ments like ‘ san ghatah * rest on the reality not of 
the world, but of Brahman, 
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31832 


3*1833 


3*18331 


3*18382 


3*18333 


3*18334 
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further, the non-difference of Cit-!$akti from Brah¬ 
man is declared in many places, e.g., I, 1, 23; I, 
3, 16; I, 2, 1; III, 3, 11—14. 

Pnma facie view in III, 3, 14, that the sheaths of 
anna, praija etc,, should in all cases be contem¬ 
plated. 

Refutation: their contemplation serves no purpose ; 
they are mentioned only to indicate Brahman’s 
superiority to all else. 

The sheaths of food etc , are not to the thought of 
as the cave wherein Brahman is present, because 
each of them is spoken of as a self , and no other 
self but Siva is to be contemplated for release. 

Objection, the exclusion enjoined in “abandon¬ 
ing all else ** applies to Uma also, the expression 
“ self ” in the “ Self of Bliss ** being common to 
the selves of food etc., as well. 

Reply: the Self of Bhss is the Supreme Self, the 
expression being used in that sense elsewhere even 
m the An and a Valll, in the statement * c From the 
Self, ether originates.” 

Further Objection : Cit-S$asti being identical with 
the entire world— cetana and acetana —, the other 
intelligent beings, like Brahma etc.* are also nan- 
different from Brahman, andi should be so 
contemplated* 

Reply: not so, since then the exclusion enjoined by 
druti would have no application at ail, its logical 
reference being to such intelligent beings as are 
mentioned in the context, vix., Brahma, Vi«$u, 



3*18335 


3*1834 


3*1835 


3*18351 


3*18352 


3*18863 


3*184 

3*186 


Rudra and Indra. 

Objection: the Self of Bliss is Siva, according to 
Srlka^tha, not Git-Sakti. Reply: that Self is Gifc- 
Sakti, according to the second of the interpreta¬ 
tions given ; and that this is the one acceptable to 
him appears from I, 1, 2. Further, the former 
identity being evident from the first chapter, there 
is no need to reiterate it in Chapter III. 

Non-difference of Cit-Sakii and Siva is established 
in I, 3, 12. Pnmrt facie view that the world led 
up to by the Saman verses is Viaiju-loka, and that 
the person seen is Vi^u, 

Refutation of the prvna fail* view between Viagu 
and Siva, there is a difference not of substance, 
but of state. 

Objection: the refutation goes beyond the doubt 
which is about the worlds of Viagu and Siva. 
Further, Vianu is directly identical not with Siva 
but with Cit-Sakti, being a mode thereof. 

Re-interpretation of the commentary : the “supre¬ 
me abode of Vianu” is Siva-Cifc-Sakti, and it is 
the identity of this with Siva that is asserted. 

Another interpretation: expressions like “ the 
supreme abode of Vianu etc.,” refer to Siva, pro¬ 
ceeding on the basis of non-difference between 
Vifljui and Siva. Even thus, non-difference of 
Git-Sakti from Siva is secured. 

Cit*Sakti as non-different from Brahman recognised 
by the Sainkaepa Sariraka and the Pancapadika. 

Justification of the treatment of them as different 
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3*19 

3*191 

3*19*2 

3*1921 

3*1922. 

3*1928 

8.2 

8*21 


in the dahara vidya, Gargi Brahmaipa etc., also of 
the statement in I, 1, 2 as to the Self of Bliss 
being figuratively spoken of as Brahman. 

The above arguments indicate the conclusion that 
for 3rlkantha, Brahman is nirgu^am, nlrupam, 
msprapancam etc. 

There is not in ^rlkaptha's system anything analo¬ 
gous to the Vi4esa of the Madhvas ; nor would 
such a principle help, for, if it did the work of 
Difference, it would be Difference itself, and 
Difference is unacceptable to firlka^feha. 

From non-difference follows the illusory nature of 
the non-intelhgent world. 

Nor is empirical difference irreconcilable with this 
doctrine of illusory manifestation. 

Nor does it follow that the cetana-prapanca is 
also vivarta, as, then, there would be no experi¬ 
ence of release. 

The statement in section I, 4, 23 et seq that Cit-Sakti 
transforms itself into beings intelligent and non- 
intelhgent signifies not that intelligent beings are 
not eternal, but that there is transformation for 
them in the way of contraction and expansion of 
knowledge and happiness. 

Reason for a fresh commentary though subscribing 
to pure non-dualism: intuition of the non-specific 
Brahman can be gained only through concen¬ 
trated meditation; and concentration is gained 
by the Grace of God, through worship. 

Objection: inculcation of devotion and worship does 
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not justify condemnation of the Supreme truth. 
Reply: such condemnation is justifiable as seen 
from the procedure of sages like Apastaipba. 

8*211 Apastaiiiba's condemnation of Satpnyasa in the 
Kalpa Sutras. 

3*212 Untenability of Apastamba’s condemnation in the 
light of his own statements. Object of that con¬ 
demnation is to secure dull-witted people in the 
practice of house-hold virtues, so that they may 
thereby acquire the strength of mind necessary 
for renunciation. 

3*213 Similar condemnation inspired by a like purpose in 
Chapter XVIII of the Sfenti Parva. 

3*214 Condemnation of early renunciation in the Manu 
Smrti should be smnlary explained. 

3*215 firlka^tba's SaguSa interpretation of Vedanta texts 
and the concealment of their Nirguija bearing are 
conceived in the like spirit. His interpretation 
has the merit of not going against the truth, but 
expounding -an intermediate aspect of the final 
truth. 

3*22 Objection: if grlkaintha acknowledged Nirgu*a 
Brahman, he should have recognised that alone 
to be the purport of the Sutras, as shown by 
SJaipkara. Reply: Saipkara himself has shown the 
existence of a reference in the Sutras # to Sagu^a 
Brahman, e.g 0 in sufcras 1, 2, 3, 4, 10 and 11 of 
Chapter I, pada 1, and also in the introduction to 
to I, 1, 12: & So also in the rest of the flutras, 
synthesis is exhibited of some with Nirgmpa and 
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Borne others with Sagupa Brahman. 

3*28 Objection: 1 ! damkata too has exhibited the 
Sagmja bearing of the Sutras, where waB the 
necessity for drlkagtha's commentary ? Reply: 
the freBh commentary goes further than dani- 
karats m determining the form and nature of 
SaguJja Brahman. 

3*231 dariikara himself gives clear indications of his own 
view that Sagufca Brahman is diva, a being other 
than (I, 3, 14: d); 

3*232 Or Samhara Rudra (III, 3, 32: d). 

3*233 Vacaspati Mi&ra who knew what the BhagavafcpSda 
had at heart, identified Sagu^a Brahman with 
Siva, in his preliminary invocation. 

3*334 All such indications are far too subtle for the average 
devotee. The specific nature of Sagu^a Brahman 
should be determined by examining and dis¬ 
counting references to deities other than diva; this 
is what drlkaptha does. 

3*235 Objection: the need for a fresh commentary shows 
daipkara’s discussion of the Sagu^a interpretation 
to have been in vain. Reply: not so, for these 
implications had necessarily to be recognised in 
demonstrating that druti references were to 
Brahman, not to the finite self or pradhana, and 
in exhibiting the nature of the fruit of Brahma- 
knowledge. This fruit is the attainment of the 
nature of l6vara i.e., Sagu^a Brahman. 

3*2351 That damkara holds release to be of the above 
nature, until the final liberation of all, is seen 
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from I, 8, 19: ft 
3*2852 I, 4, 16; 

3*2853 II, 3, 43, et uq\ ft 

3*2354 III, 2, 8: ft 

8*2355 IV, 4, 7: ft 

8*2856 Objection: if the enquiry into Saguna implications 
is necessarily involved in the other inquiry, why 
promise it, as it were, by framing the definition 
of Brahman m I, 1, 2: ft so as to apply to both 
forms? Reply: the object of the promissory state¬ 
ment is to show that there is a Sagupa interpre¬ 
tation for the ftltras, in their entirety. This is 
indicated clearly in I, 1, 3: & alone, on the Stha- 
llpulaka nyaya, a principle followed by the author 
of the Kalpataru in commenting on IV, 1, 16: ft 
8*241 Objection: $rlka9$ha for his Saguna interpretation 
relies not only on the Saguija contexts, but draws 
on Nirgmja contexts also, making it appear that 
the Nirgufla doctrine haa no basis at all. Hence, 
his commentary is opposed to the doctrine of 
l$ir.gui?a Brahman. 

3*2^2 Reply : even ftimkara has to speak of Brahman’s 
characteristic marks in establishing his doctrine 
of the characterless Brahman. The texts about 
the latter have an intermediate reference to the 
former. 

3*2421 Objection: but ftlkaijtha twists even Nirgu?a 
texts with much effort, to suit his doctrines. 

3*24211 Interpretations of the Vacar*ipbha*a ftuti—first 
interpretation. 
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The same--second interpretation. 

Doctrine of difference expounded in III, 2, 11 et seq 9 
and also in I, 3, 44; II, 1, 22; and III, 4, 8. 

Declarations of non-difference are explained as 
referring to non-otherness, as between the per- 
v&der and the pervaded. 

Explanation of the above as not inconsistent with 
pure non-dualism. II, 1, 22 implies that the bonds 
of agency etc., are illusory. II, 1, 23 only remo¬ 
ves the erroneous notion engendered by II, 1, 15 
that even the inert world is non-different from 
Brahman. 1, 3, 43 and 44 refer to the superiori¬ 
ty of Brahman, not to His difference from the 
finite self. 

The interpretation set out in II, 3, 42 et seq favou¬ 
ring difference is negatived by the interpretation 
favouring non-difference in IV, 1, 3. 

Objection: such negation, being self-contradictory, 
is inconceivable. Non-difference must be only 
imagined for purposes of meditation. 

Reply: the interpretation offered in II, 8, 42, et seq 
is opposed to the Jabala $ruti cited m IV, 1, 3, to 
the drift of the commentary on IV, 1, 8, and to 
the commentary on III, 8, 14. Nor ^can both 
interpretations be accepted, they being con¬ 
tradictory. 

Non-difference is not merely imagined; the exeperi- 
ence thereof persists even m release, as shown by 
the commentary on IV, 4, 19. 

Objection . the notion of the relationship of body 



and the embodied is of no value either in the 
knowledge of Nirguna Brahman or in meditation 
on Sagu^a Brahman. Why then should it have 
been propounded ? 

8*242225 Reply: that notion is lor those of least capacity 
who are qualified only for the dasa marga. 

3*24228 The interpretation of the Vaciraipbha^a »3ruti ser¬ 
ves only to strengthen faith in Sagu*a Brah¬ 
man. Further, the aAmadi sutra (II, 1, 28) makes 
it clear that in the view of the commentator, the 
inert world is not non-different from Brahman, 
and that, consequently, it is to be understood as 
fictitiously imposed on Brahman. 

4. Vivarta vida is the view of the Sutrakara too, as 
seen from Suvareala—flvetaketu Upakhyana in 
the Mokfa Dharma Parva of the MahSbharata. 

4*1 Support for the above view from another context 
in the Mokfa Dharma and the Viwu Parana. 

5 The qualified-non*dualism of others is not susceptible 
of being interpreted as favourable to pure non¬ 
dualism. SSrlka^tha alone has provided a commen¬ 
tary suitable to all three grades of capacity* 
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l sm§: (T. My.) 2 arfiraw O’) 3 T&ss:ts?rwR*r (T) 

T%gF5Wra **3ra (My) 


ftsforagftj *rr foftiwVfoA* «*mi& 

g?PRr i 

ail jpix “turorapri^ 'TOfi^iw^^n'* 

TO<nr^ftsr 335F*wm*i%f^faig. i * ^rror^w^: I 
^ *r s^B^^ra^if^i^rePr ,::, iR ? r ? fft !1! ) sch iH(fa'bii u i'H<* 4 <gflf- 
ftrdwiit i si *r ^f^rrt^!, sf^fMfara. i ft 5 q&u&ftfcntfc* 
jjuijji^Rrft 5 ! ^ ftfiisi'l.n'uRsfj ” fw 1 ^®rr ^r W'MmMfa+X'Jt 
'jfe f^^?!rTai%r% 5 : ftw >WTfcfcrs ^r 5 =r 

*•21 3 fajsTfa 5 ^ srfrw-wi fro^er^ 1 “sig 

‘*t^r arreffci., twipmstfrag’ s?crf4w to 

fjj^ra^rsrqKoiRTO^r 1 groirTO^ra^ 

|fir Sftros 1 “ yVcf^-4R^R h ftr^^rf^sis, f% g 
araw roi^ftfo s, ‘aresr itot yrefrg 1 *wt % wram’ #r 
sraorR^R^Rar^w \*rf^raf^flrwr<i. 1 ft?g 
arrefirt.’ 53 W *pr ^“rs *. ‘ srr^tg.’ ?t4 nc f4wrf4- 

^ra:, ‘ aw ’ fftr ^rsf4?ra:, ‘ <ww5r ’ t^wW^siTOKftfr- 
«mn’, ‘arifefNi.’ fft «mg^fRTTOg ; TO 1 aw «pr ?f^uro- 
g fofcfc re =3; ^4 wtot arirpraroro 

srsnit *refir! ” tfit gftsrtspw: 1 

a.aa ss^rq^fo'W^TOrrfa fcf&sris <rlwrf^$r a*r- 

f&tg 1 “ stufiwsiTOTTO 5w*?w l^sregror gwg, sr£?tr 


1 ?w?re (T) 



drarlaftifar: I 


aafta a aw a^gaaftaTa a rcamt i aar ar fira^ifo* — 

Wl%: ftasf a ^^ gft a ?.ft [ M i 
^ aSWRiW-l WaW*iailc*l+i || 

?ft i '^^FT^^s'iWRrM^fes. af$w*; aa aaWtaaaa: 
wwaftaa ffir i ” war — wforwaar: sr^e a 

waaai, ft 5 w foftfo g foa <w— ift hto% i w 
“ saawififtaraa: aarar ” fft wra^jr—wawraftaftlaT a 
aftani, a re Tre ft ra ft i gw f% > ^u r— ?ra sraaT^Waaaa; i 

afta a ftfeiaftaftife: aa^im fta^fftafaw wgjarftft wfr- 
PKRRPtm aw waaftraar wi%i%aT«Tasaftwftaa$Rr*^ i 
%a ^i ^mwicw wtftaq; i aa awaw afifa'rs& 
arcra aa anraawrft; a*iawra?aaraf^maw awmaw^i 

am aa ^jarftaiaft ^ qaRrfta awsmawri waaaw- 2 221 
wiwafar afifra: 1 aw ft “aa arwaraaft aFw^ortft arw- 
ftwrarft w 5jar” aft ajawajaarafta arer 
asfarwara a^ft, aaaaw wat sliaftfar 
a r areff i a, “ aaft awa a>a 5a>rwaragw*lw aw aafa aft- 
ftaa ” fftr am^ralg i s a nwn amftsft aw ^ anKiaV a%- 
atra <s 5 >ta'ta<.ai waft a a^w?ftft aa 4 aa a awftst^r afiSas— 
“aft i^rat anraaasrf alraftaar ft 5 raaftstaraww^a 
sHa srasrRSRor aiaaftrar waft ” sft 1 a?aw* ^jawaaaaraT- 
aasaw 5ft aft a^aftaaai aarftft aft- 




i “<r*rrft: gfifs ‘<5^ 

arrerarcrftf «w ’” # s wqr aferwR aassrsn* g® sri% 
<refr g?3R'5R 'ngr^rar^Rfftsi^ftrs W'fftr; 
l«r ^sMJNIr w«rf% i #a^q5RW^5^wAor 

ffsfcts, “ ‘ sfrsrrfcT rktrh l ^narra' ■h^r^h’ 
greiw t r stag's i ‘ arwra: ’ i?nf^r Rr41 ■h i«1ftsj'&'tifn- 
33 ;: 1 <tpt- g*wr€^refraiwiRR iWW 
ar§<m»srf3 3 jr>rri<K srt^f *R?rtr% ” ffif 1 


3 222 


3g«ifafiftsPr “*r& srprg^’’ fRr gjrart^r “*g g^r 
^ g rrr- 

g%R ssimirt ft^ifftr.” # $ffa*rwtTg, ipRrcg 

-” ??tRWT “ van ^ VRfcr” 

5pf-w*re%«k jrtsrw: 1 ?Rrr^i^Rt 5rf^fo reiafei<H i - 

■WiRgi^'ii aR ^Rrarlar%fe!, 5re^rsr aa^^r R^jarni— §ftr 
“flfRf afigro “ H*rc?T3R3TRpjrr ” ffir Rafcr^RR gi%n 1 
<Www'WR: srft^aftoTm^asRR awfw'fe< ( aiRg -R^r- 
fsr: t a# Afsisi’ty aa ssbr amaRwnt a>: aw: g^fihwt- 
'Brttfffal* 1 


2 3 1%sr ^a 4 +^iuft]^ia wrsa srgror: a 5 


l sntfft: (T; My) i wwwaa (T ; My) 3 TlW- 

g*f«r 0) 4 a^riaga (T j My) 



sftr “ ?r ” (n. \ $) 

59tmf^Jt54 ifaf&rn i a%5nTm^m»nii m 

^ spwrs i <n?*?n “«r: #f 3 »ir 

i fr?§ aw 5ttfr5(^ sffor: ?fc!t 3 ^?r?Nri 
* ST fftr SRTCTi I 

vs *rftr <£t: Tajj i ^®ir: st^prs- 

*r*tr sfcr*? *mm 4 wi v 

tNr: a*tT asrorrsfr 5Rkr=n%i«/%^- 
«Fm:, “ ^«foire:i' ^Tsfa’' (h. 3 . ^) ifir ^ H^K^noit 

sr- 

f|^ a 3^srHFT arfitf^ramrs ^ofNi^rw i 

n s m\ wt PnA srerar tramr g^U'Wi^JwffRr 
3ft**: w<rt$Pr * cr??#, # srwr i 3 

fl ftfo***; f% 3 

<w i flifaq^fa£i'foaq - 1 tr^tT ft; «r 1 sflfr 3*3 *rar: 

h m l atr^a^ i^is^q: 1 

3 cjimra ftfiRTH 1 = 3 rair ^srr 'jfctns'srrf^p^ra^- 
srg^s^mpr^ f3f*rrrfJrftr 

& 5g q r 5rfsH?3^i 3*im>HWifo 33fcr, ^ f? 

fre «ft?3 1 

3 =3 $!&?& 't'(ft*ft*Mi?i, +riqnfC| a®wr: ft3i& 9$- 


a.31 
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1 S33W33T3 3*ftlMy) 2 WWWmH^WFI? 33: 



ftrariaftitfs: i 


2 313 


3 33 


* 

aftsts tot ft# s aftftft srwt i ^"^rPr ft: 

fHsftshnsgor ^sfossi'sftfntfwrrs s^gsfag #ts ft# 
sMsPa i ftsrfa rracssfifti ?frr ss srtftoT ytfftt# ^ 
srrr wfr*rrs^sT$s i% “srsrfts s ^ tcrstw^rs nrcr- 
>ft fts5« wrf. ^etfSTfErrftJtg^# f isr^ ftswr^sr 
srftsw arf^Erft^rw ar^TOTnarrssrsor s ssrftft ssg 5wn( 



fts^r snort yssRir+vs 
fSwajwwift ars&fNssr srs 
wwiwift ft^rsrs# ts#s i an^nr^aifft^'t snort srrr- 
w^rar s sra^ra- sftr sf, ftr ?rr gftrt snort wtsrik- 
stftssrrsrffqTrs ?rart wtrsrr^ rres ftTsftsssTsssssrn- 
ofi' ftniMftq s # ftrrftfts ? anrt SRSssftr^ft^r- 

smftrrsrrr ht sftt JT5RTT# arasresrs rsrftRr a sn sto-qft- 
sfasftrssfa sfassrasssMS’^r^rr^ naiftss^ sfs- 
slfinnnorsmTftfiri 5ro%Ts| srfcrsftcss wNfat* t ss ?tft 
“arrfjsrcg} sr^^Nht” isnft srnorcjmrsrq. “s^r *tfiH<H 
g^^TOsrasu ” |ft nrforrfta^s fNfa# sftsresst %rrre<K- 
s~rts s stw*s *wor% i swi. snort gft ssinsCTsgsg^hos. 

*n ftftns; “ STSt^” #% g^R T IS^RT | 

m (%srert— tj#f forrsw snort gfcgs wMtsHd t- 
sft #srt s s«ost% i sss ft gftf rsftf s “ ss sfRsr 


l 


r^ssrswi (T> 2 gjftftnn (T) 



fly II—r -- m i 

IwIMMW I » 

»rif5RTOt Prsrcr Pr^g: Prefer faPrawr ftftqrcrs «9raw. 

«c<Wi 5 *«,” 

arersjwftisrwr frq n 

arfe ^^q^crwifHrgiJimi I 
ftqkr qi^rerPrerajor: n 

S^Prurarg Pr^H^ta-^faKSf Pncf^nrw*^^ 

q^rgwqps# *w srfiran i ara: g<fc)?5F*rc sraarar qrwnsrcw- 

sRwm. ?f qHNrf^Pif wqpr i 

<r*nfq afiqqq ^sqBr^msnqr^g^qrPr srsrws srck- 2 
sNpsnomr rTcsrg^r ?>cr: ?g: ?Pr %r, tf-qf^Pfor at?aafft- 
»H5i^r “qs sPrsqi Prgqc ” SStrf^qqfts qprqqfc^ “qq <t 
aTTwr apaafrrapssr: ” ?Pr arg^r^r qp 
PrcPr q “^tswri-^ 5^^’' fPr f *rqt- 



% asjs q vhk mi I awr sra: ” m Pr*g: mi 

*%r:: ?qr% srPrqqfq aw j *»?J'<€^wg^i'qqf^ra^«f dt- 
%Pr? ^w^sr^ft^prsmreq *Piq=s®^ qprqr^rm, “ 3 j gqoft 
ggar qqqq ” ?Pr *p=a akamih^wfter^w totPt ?r@i3?B- 
qfrqrqqiq 1 

q q>*r qRoftaiPrpr ^ 





ftw&BSwfet i 


finals ; ?RT =* ST 5 R: ^W ?!|W- 
afa^rrw%t iwt <Rig 3 B<tww«F«israH 4 <Rr^i; ; “ arr^rat 
f ^ *m afs? sr sttri ” ?fa 

srafr wiww ijrrwTHftortfttRrr 5 tt?r*3r 3fik^f|?=rsi(ci4K^i- 
•rtc stirs q^r RW5&. srartRRi^Riw “ ^ ” ffir 

gpqs^j^n^R?r wwmpim r axswi 3131 ^ ^rfer srfft- 
^rtlftjjRflrsrrafir qftrcT«R 5 ra', “ st?r% ft: tj^Mriwt srcrfts: 
sr^rrPr i c^fer i srik^smr j Jtiaift srafoaftj ” ??r- 
RT 4 R t%WH I ^ 5 gR^ar 3 R 4 Rg#fR “ 3 R 43 ^ HU 1 

s?rrrq” !&h<<rt 5?ftR spaj; i 


^■uw4wrR *r^ftr«TRigg^fRf 3n*wg- 

<ftai ? rar! TR , fr q ^g ^R ir ^srrqRftrsRSR ffir ?rf. 

«flqR; i qRRrswsr gr*rfar ^s^err^r h ERgRHHsrjjyn t 
S’KRIltR =/lqV'q[^Jqr ^ *rst^^t *raqR#if srrfaflr^T ™r 

“ sfhr«r 3 jrt 3^|{^r stret i 

EPR-qrnR 3 RT! 5 RT?R H SfRcT | 

TOiTfRrmnfc R% * ^ f%fkt§«rRw; I ’-’ ^t-^rsks i 
qff, 1#W ^Sr4r=Tic3- ft#rf^q^t jBR?RiOTi% - 
!5®{Rf,5R^sg^i ftRifq .^ftraaiw^q^qTOSEBROTaaan 


a>ai 24 n 



flraitaftfo: i 


wirsfier, i 

*rramnffo«$: RwrqfwRr 

^rfsfct <5®i <rrat* srr^srfm'Rs* ^ftai*N*?f 

, ^crir^ qm fairer srffccw , 
^R«nft^Rr ^ snrr-qwr^m^^i^sq^q^ jar- 

' '-a 

sr^iiqftsr&q&R aw |srwiw*r saal^r^rer^r^trt 1 
sr or** “r: swarawis 1 isrtrr: ” %m sariVaa^rwiwii 
srfT^rq-feTfTO^r: rFRrca* ^rre^RT^? , a § wr^RR- 

WRT^^r^r: ,k ^r ^r,” “‘ari^r^’’iw^ifef^rT- 


H^Rri%qrrq^Rrfq ^ott ?r itfrtwt 

<k ^: ^^f^', J ‘ 

wsre^r ” ^rfqqrW^RiRn ^^TRrftr^iw 
feftrsRTCftr ^rr^F^RT: gr^riwrR, iTR^Rrf^R 
throA^ 1 h^trti 

*rrwq m — a^rr ^ ferret Rr^ j 

h ft; fwftpr ^rrrr sr^rajTi 

ffw^ fairer 1 f^ar — wfk 


H (&: 1 dsft- 2 325 
‘ WJWg- 


st fw*RT; 


ststo yN.-^iRfti'i'Ti? sfr^f-rr— tsfir, ^^sftr awro ^tf<t- 
•uftiww %mi ay-uft, st ft; amrsr: ^fsn; swft 
stlrr: 5 TE 9 ts%, ?r: stifttfafarRPir ^rfafrrorropr ^ssr st^rr- 
otspr ^t h Wrarr, 1 W ? ^inifi7rai%: gfaf+K^fl^fey asr wr- 
^fir 5 tftng^r i 



9’33S 


3.33 



{« t 

n sRr^iRr&wi'ffa 

g-<?rc<ft »r%:— 

“ arraRrM) ft w snrrfti 2 ^. i 

ti ” fft I 

a rarareg refr “m fe” ^rftgftftngr 

ftsrftwtR^r i 5R sssjinf^TPjfer ®r§u R«rftr: ^|pE^rfi%ft- 
srfr ftsrtfcrr l ftRfrresrFFt %i ftressrrft 
frsppj^rre'ftt gqqrfttf: i Ira erst 

g;Ug TB i lW^ ra 5 If f ft^rftsrT I 

firftr gifcftsrtras i ;* — ra^ft gjhawrrara- 

f^ra E13 ^ f^icr f=r %ft 1 cr«rr 'hjtori *pi<t: wt^KW- 
«tferaw iRg?r: gRrsrapfr ferer ia«n^vwi<, 

ra raura: ^^ftHrRR3«?r^[S5Erg^Rft— iftr 1 ra*rr 
rarafarfaM£-«ti&si rarftrarERra ra^grat ra wrafra, rara rawra: sft- 
5 rar«Rc<rafW<iw£* ra rara^tfra; 

rarraraft SHraJrsra^ “ ra^rai^ftraratfjraTra;” fft 1 
ra¥*mra N wiW 1 ^rr^ra 1 raura: 
rarfrararamsrrrar ft 2 sraragras5Frarrarats sraira 1 ra ra rarafeftrar ssr- 
'^islfts'fcMi: rapyra rapraftrarfe frarara:, ^pssftrah ftrafe ra fa- 
yi«wr>ui asrefr m^ira i feira i 

^ “rasrarara” s?rrftfra: rasftir: m raft&ra ftr- 


1 ??rara (My) 3 q^rf^ajujf ss^t (My) 



r%qfhft<W. l \ \ 

r sot i ^rr- 
^^^1'^rRIW ^TfrR" I “ 5rf^OTT# ft ^tfcf ^ 

^r: i M (3r. 3 * r. ^rftrsr&rfr: ^cf^r^TQTFcR Wf*l \ 

<FT ^IW ^ ^T ^FT: I 

^p} “§: «rr=r ^n^rr ^ =srn^ (f. r. 3. *.) 

^TTftR m*u ^RT^fr^nrp^rr^'^q^jwi 
“sflRiH srftgt ^ft ^rft” (f. 3. $.) ^ft iVftftt 

w&m\ ^^hrowRq^ ^r <ts^t 
srrefift, smr 5 nr*r: ^rwr^r^r * *rqft, 

<$#: q^:—“ 5 tft 55 TOSS^r *Frr 2-331 

# arefaft^n. 1 sfiro®?: tor^Nt ^sppt qq>rc <fto- 
^ 1 ^ ^ ij^nj^rorRTO sr^r: wp i gFrerftf^Fr 
fft 1 ^ft ^Rftfcf #*rrer firefe: , i^W hpe- 

i ztm\ ^r sF^rrijfe ^ ftor 

ftfcr fftr I ni&rfTT ftft^ ^ft 3 ^ 3^1 > 

^tc^rir 1 rr <rfa^r tolrbwfr- 

WRRfW fft 1 

— q^TFTO^(%q‘ 9 ?OTT ^pq'FRT gc^ ftft^ 2 382 
^rr ^rq^trer^ fft| =t , < j^rq^rw- 

q%: I q ^R TF ^ TT ^ ^FT, # I W: 

spsrt 3^ 1 


(My) 




faftfcrMra: I 


2 333 


fra: ffsra*fK& r, “ Hirawr^fir frara^ <TfRfer i m 
**srratr % f-rm aRifa ( 1 .^. 3 .- 
5 .) sfafTrafr^rar grar gorarra^fifin am sp-mawra ffr 5 rftr s?§- 

ft^pr 1 “ sr grarftfrra^ra agm gf'isnrRsftr 

*joi 4 ^tiw h ai?.i 11 '.=bA *1 ?RT: tt«r 4 =l I arfifT {%■ 

^fraf^RT ffo i fa gRt g=fPRt ra agragfr 
rafirft gfr^rcrerm agror: “^rawsrarc;” #r rrPrri^ 
frftf^rafi i%*ra 1 fra srraigraR; afrafrasrarcr aftrar ssraR 1 a' 
mu ^rapjar aff^KRT:, R*rarra=Fj R^ c n ? frsrnTR^'Trarafi*iT- 
1 fhPRp^g hr agr afrpra; ¥RHf ra^rawi f?««rar arra;- 
rtrarr 1 arat fih^Rf gfERt ra gr Rfa* rerR*fre gratife^ g?- 
safffcFfR^iRsft at* gtFR*nm^ frarfor 1 ara: ?rraf?**R- 
s t Ta fiPRl s|arRr ff ftRR: *tsPr a^sfjfratfirara: 1 ffsr ®Rt- 
raft ^ra^or fTFncntraJra r«r ; aifa*y!g;;ra § 
ftnrafrr 1 wftiR: <r# srspraramR* ^frara— gfir ^ f^wfrr- 
stfiRTfJrrjfnfT. gfi^frVmfi *c aghr, frarsRfr, ftfRifrar- 

Rra niai^ffs frrefrRr 1 fisr gftr JrPr a ^ fT -ftifoV ^ f i fcroq 
sraRiw agrar-sraa it pr^-h n' mrg^b i i ;rreftfir st^rt 1 
arflsra raa'-Hrs'^ arpra>ra^fr>rasa%f% n 


jrr arara^r: swsR^rftwrsfrsfg -h^^m l *sr; ? 
fJift^TSfrra^afrOTra^ agrorrs^fra aprafrar sfra*tRRR 
t< rafe ^ffr 5 ^#* frRftramrafjRr#: 1 ft|#RTjRf fifft- 


2-3331 





\\ 


RRIRRfl I 


sscaRt i ita “ 


<*?:, hr. as:, hr amra, hr ^l” sranf^JrerafaRaiR Rfamsa- 

zqmHmat asr 3 hr'r t rrj nmag nf^ra sara- 

^ragna hrh 1 ^rRaararargatara a#rar m: 1 aar mar 
IRRH (^iftq*(% 7 ) sraH^jaHama: 1 amt oara&HHi : 

Harr ira aarg^j nar Rnrarraa: asria anaR: 1 


^IFFTO- 2 3332 


amrat aarag sTaaa ?fcr HFasrfaaHH ga>ritf% %a, Hr faaa , 
ar^ T^iR-iRi'-hR'Jrq agur: h3<tr ; a g ag- 

THRR' 1 “ a HHT3T ftsfcT RTfRa H RSftT RRRfcT R^aRRa” ?Hr- 

ntaRrfif asu-rsa^ srawTRmif 1 agrama 3 hhrr h*rc 


?RRfrPJpB «aTR J -lslRHiaH Hfa HHH HR RTIRTR HHRRTa RRT- 

SIRfir I 


“ RTRRrHJT RRaRR SW?t 
R &RRT R agar S^R I 
a^ta ISJR rtR «T¥R- 

HIhN HIHR %°J% RR RtfR II ” 

“ sra g Tear Haarr rnra^ armaT art%a i 
gftsnf R R^r RRRR R §H1H5 || 
RRrf«Rtmnfr am' 2 ^gR^rlf rs i ” 

^Rnt^afe^l^RRR^ I RR HHRR R^TRr^RRRRT 
I 

1 SRWJ (Mj) 2 am (My) 



fsurttaftoR: I 


tv 


2*333 «m^RRsm«wa®j^ i w 

SSWHHRTft ftsfaOTT. ?TSTT ^ft «P^S^tlPt 
usm 3m|^ifr%5i^r»Trat i ara cpr smrwiqra'tr- 

qaWgmr ra fww^iw i i agrqTgTF^fcqt ^53 srcf^sr^ir 
! 3r^Tnr crsrjrr rfrm^ i sRrejrftgrfiraftfar ®r ^raftftr- 
TR^spfN ^Rorfftwr^ft S =KfSR g?Ftf SWf I 5T 
fw ; aftrsft ft; ^^Rifjfh'RWRr n^TR?wr a^rmRow 
^na ftwsft^yraTWtei 1 ft^rat snfer suftrfepft, Rrr w?rt- 
^swrft agrRTTWRorP^f^rrm: gift*1 *ft sppw wrr *5R- 
iw , - # a w% 5t#: %ftftrfa ftftt “ ®rc: ” i?hrsr?% ^pt- 
dr+,i«<dii;rrftiftr: “ rrftr qftr ” sif^ran^r’?:, * § 
5tf^ra.#r^«f zwm* i^-w i 3>«re ? agrareji^i^di ?ftwtT- 
M^ftr ?t5§raF^Ti%ftf ctrB^m, “fftsHtwi «i«ig^i% ” 
# «%: t 3m: 3*rr Srwnftf&rsr hh^w-m Sfsror: ft ifew ft, 
'ft 3Fft 3 aftftj dWIsfHdWHJj 3F?«rr 'TWHl^IW^: I 
g%: ft wraRJRT, * g. fo ft aa- 


yr«rom i rto 



*raro: i 


I ^norg^r a?rft h ftw- 
m \ 


2-334 


•<3 “ i ^ srs'ft ” fgrrrMH* toiw a g r a^Tcj 
W'Iiwh, ftrsrr^oi a ft mi gw'^ i d i 
?rasr “ ift iftr ” f 3 J'arerawfti®r 53ft g^ftiftr ftsr, 3 fr«iTi%- 


1 (My) 2 (My) 



rSrcitafMpi: i 


aw 4§r^4?4fMftH44T4 i 

441 ft— ^ktsw ww 4 4afo: i 44iar “ 4 *e 3 3841 


44 45: ” “ *pS I 45s ’ 


1 3 )¥<w §vm- 


“5414 a^rort 4$ ’ 


S?nft 4 ft>. 


w 5 j^iM 4 sd' 4 i«^ 44 Kg, ?T^rrPr “ 44 ” fft 2-33*3 

«sra44#ft4wq4 1 “4# aaftsft bit” (sr. 3. *) sftsrT: *f#- 
45 tft 1 544% ft srnTJwnr^^sft ^sre 4 ^r- 

2 RRlft 4 FITfI- «lft 4 5445 TC: i 

amr *tt 48 J 54 H, arrawftsgor: TiWR^i 2 2343 

4445 4T4 51454 ?4T4 ; fk^TT^sft 44414 , 4^441414444 
HWlsfa si jR4Tg44fIT^ I 44T 4 48fg4Sft RU4T f1ftf c R4Eri%4T- 
3 «TO 3 »ftrft« 4 f 444 1 ara: ^ 4 * 4 rargqqr? 4 r 4 ij 1 <|44 ft 
“aftir 4Hi»445gra” (4.4. \. s?4) s<4f%*R3r^rarftgoRRk- 

44S4f^ftlWll4R44?444r SStt-dcSfgft ^1444- 

414 | 44 fl 44444 W 4 ^; 4?4 BU 4 r ^fftsftRTI^a |ft 4 4 J- 
ftftt4: I 44 4 “4*4 aMf 5TfRq.'’ (I. u. K) l3Tfft§?TT 
“ *14 f 5 pjJJ<n r 44 r: | 

^4*14 4 *F4Cf 44s II ” 


44?4T4r 4- 


45 t 4 T ap 


vmj’ 2-a« 

TIT I 4 l%lrl «Am 



t%«nW%op?: t 


ft; ssror; i aRiftftT 4 Hjpi 

?raw »&ft i ^i^Pcoia^r %mi ^syrosTs^^^rpr^R- 
srR tRjjjfT^ainT: <R3c$g 3 t3(r£ ftreftft ’ 6 TORE^wwff- 
^pq 5 K.oit 4 d*r* 3 : ” («. \. R. 3 °) IRft'WH ^jfrrc’rapw 
ssraftraiij 

aift =q rercrer jpn%r^rft# ?tr ftw a § q. fc q a ' - 
flftR ftft ftw-T ^ffRT^TR IR “an^K^PT*.” (sf. 3 - 3 . 3 V) 
iRf^cur $a*i aft^-— ftaR ^R^SRiftftftigt for?: w- 

1#: qsrs i 

siRW. ftiro ftsTf fft “arramift^ s§r”, 

qsjs^pisf^r^frftwT sroaa: i ii%- 

-ftftqftqft arR^nwr s§r: “ aw ftzfta rare:, aft* ^or : 
W:, swft SrPC: W:, 3fR^ atTRT, 3?r ^ srftw” 5?wi 
ft^iftRS^iftsOTft arfra-i Rr^i aw^rft “ ft^ftrosaman^q- 
wwl ft *ft” (3. 3. 3- H) #r st^b *jfta ft^ftw t arar 
f'tM^wi'tn. q#qa: arRfqriii5ij|«i»ftftd3Rr 3jomorarft q>ftq3 
sft l 


jRTgftaji^i-asaw, gftrmpiqra 
OT 33 PR 33 R; qftorriTr fsft i ftaftr 


I fftaiiui: ^ 

uc+ft* q<w+i^iw 
3 3 [ <rar, ami- 



ftrcrtcrfafa: i 


to tow 

“FRT ^WI^T |Wf? %«i|^,M|4 
l^u^rRii+^+lMcR 3 TO ” TO TOTORW : ; 

«fre"TORNp{ “fjtt ^ftTOfaw 3 ^flr sfr^os- 

csr^t %^ 4 ptr i 3 T?'— 

“ •JTOTTO R^TO JOj 
RW^R tfltf+ud 35 TRW 1 ” 

#■ HflTTOTO«ra?T^ft«l'TOTOT: , TORFT S^’tTRj 
TOfj^rft “5^ 1 -siilro Prstojw” |Rt ®wrf%w- 

rSrroraiTOTOTOr: 1 to sratfSwrfewrctrawr TORrfFrorfRT w- 
r ftTOTOa rrfeg pj 5 rnw»ira: 1 

?ig srorrtro sTOtri wr*w: 1 sronro* % 
<J.RT«Rfl ; fWTO gMM ffxtf'WTOH, 
Rt^ M<jj , u rRf fsRTFcft^g'rwfrw: sitrrtor. 1 strew ftsMr- 
sfq- wf^-grotr stoto tottotm y, IJ ii m *i 41 <i m Ri! m ftt fe- 


3 TOTOTO&tT- 


I TO 

TOTTOTOT F 3 F 3 fftr ^CgTO 3 I 


“ 3 (Ri=fi??T: stow” (». 3 - \. \\) TOfawr 
3ITOWb RTOS I TOraRFTOTTOt JFTf:, ^te+ud^HRHLWWr- 
’TTOTTOTO WT FRI^TO l^RT R^TOs %TO 
W WfrEIM'TO^Ta TOTg ’TO%?ril TOTORT: I TO *gfTOTOT- 


»-4#i 


2.422 


1 * 35 331 (!’)• 



2*43 


2 5 


3-51 


V 



fear&ffSnfo: i 

5r55rftr'TTrr^r%cR5rff^r i 
?rRa^r ^ *r HR-HfraRrafe gxEsnw jpir: 

%spr *rc?§ T<Ayi§ wareR 'fiaftft -aRRmata cq i=4-ti s,r1 
?fir Preft a w i rrafeaRTfr arafearRrfe fasrmarsft vmzjt igt- 
^ rr ?% i sfebr ri^t ar?rr#rf 5Ri#rr ?^^i%5^5f- 
f^?TRRifrrs, arnrROT argsRR laferarafeRaTWRr: arf^- 
< ifcq 4i %£i< Trqrt fe^aRtfRr arrafeaa frarrg sfTRmPr Hang 
'Rfesni arm*tf arm: 5r=r m 
^Rtsfarr i aa a 
aRRsfr ?Rfe q^feiirg fl^arra^Rf feaiRafei pmw 
cRa^r^^€^R%5rrarra^r 1 aRKwnafar- 
a’T=taai'i<ii'ir fea^jyw'Rr: 1 

f^wgRrft# 1 HgagRTfiRa^qftiKor s^rganT^jfe- 

?fir 1 



<R RRRjr^jjorm^rTOrs t^pwrr st§r ggsrpaRj,^ 
a^Tt'iul ftr 4 »iM ij,TbMiR awHaifa feaRr^ “ aafeRsg Rg ; - 4 - 
R? ” (*r. 3. 3. «o) 5ftr rnRR^rfewr wro 1 <rfeRq[— 
ggssipar *§r %ai^, arr fear aara *fer: 1 an?# gi%; fefe- 
^hresRWriT*:, aar jafafesrsrsrqr^yarTfe: ?fe h?r: i 


aR 1#: asj:— arfea fefesrc ar a* srifir tcstrt; 
«5R: afiRRajfer 1 rrgRrafegftsfcfe ^ “srife s^rferfe ” 
*t?tr »sr *£Kr *Rfr” cfir smpprr gftr: 



ftwriafat/ra: i 

stwft | akr sgor. f®®r a ^ srer, arfr awrrwr- 
afrr; 'Rgfeftfir i 


—w^i 5=r tc a®; a-sa 

® m*rgt%: i ix^^Jj'+irP^g agar’ka alk5p'fck=®TrH%a 
ak ®fir, ara:= v+rrr%R*® r ^k itth, gw=^- 

k* ?:qaiTM^Ri% I ® 3 tot: 5 ^r: ” (^r. <c. 3 ) 

“ ® a® arak arap; afteq; sftfasrf ktRf ” 

“keg®: TTff ’TF^fr ” ffr wrt tesr- 
jtft asTM r ^ r’T fa amr^re l * M^ g V^w HKurftft- 
®rfrri ar^RTwrerpPRT 'wrfer i ^TjjaT^^era: i%® arca®f9r 
as^rp rs ^ r i^q^oTf^'-jtnj: 2 | « ai=r hf asrmfir ” “ a®fc- 
glk ” sffT ® gkfcpPTC: ®F®gR 3 ®KRt 5 BT& | 3 F% 
*re®fr ®rft?k 3 fa^rWfkr ” ?fir ggs^wwi^rcrc- 
kxr«i<tf<«wifl' i arw—®Rk®rek a®#* a i ^^N a® aiRf- 
fir, it m ^ h: str^fr i?T«r®T^r wak, ?ftr 

5 RT: pVi #r | <k ®?pr FT%ag; hs'r# ?n%sj q ^ a®, * g 
^ a|5 a^ig s^ctwRa ^r^cri ak®r- 
® faRjsriMJk a®RF awfi^M* s®®FnPrrRk 
if #r 5 l^rla 'nwra^F^r mmhw; ? 



i *rare®®sr% (0) 2 TOtat Sri: (My) 3 wsrawd- 

^fiw (O) 4 f^aj (0) 5 *k a gsrlrf (T) 











*ra “^trerss^r ^??rr ^TR^rar” (n .!?. H) Wt- 
%qw?*iRrcT gftsiinft m^sr^q, ^Riffcrr- 
^nrqrwr. i «w ^ “ srami^r^? srercisi qpW«rr- 
RPI.” (w. 3. 5. ^v) ffa wl?iRf^iT%FC®RjarMr^— 

“ssrfir ir s <m it i” (*r. *ft. ? \. c) 

^?tr% «wrt#tr #rwfw?it i «§t- 

*trarr*3n^sr PranSra- witsti^tai ^rn^<%-<uiai^fir % - ^g^ i fca r- 
*rs%, =q j#3mt «w*iR!wr n^Brorervqsr&nffr: ffif 

^wrPi^rn. i 5rr?nhj3n( JTCt^wf^rsgRcr q^ft- 


‘*t®r^Rr tortt wr =q <Trq 
s^firs >r ^ iRm 'Rprrw: 


«R?ft TRS^TRPW 'ICTH '’ii ffir i 

ttqgqfi^i ^wARrafamft ^ iRrftft gyEn i 

^5 ^ Rwrar<i«ir frfttsiid ?fs: 3ft^a§r*R t 1 , ^ 


1 gftsww^ =* Wwra <n*r (My) 



fNltaftofa: I 


‘ l w% 'srt:, qq; q?:ffir qqq^pt 3 qjqqqr qfqqr *sw: qqf- 
qRPRq q frsqftr i “qgq<« f% qq#£ qgqmqfoqRf’’ 
qwmrfaqqqt, “ gqq nz fgrq q«n q^rrfirlq q*rr 
qqftfir sffoq#: q qqqq q?£, ‘ qq qq; ’ ‘ qq^ qq: ’ 
sqqq qq qqqqr sirtt sqjfo: ” ^qrf^qr ^rc*q<nrr^®r 
q, “ qq; qq; ” f^uftsrare^ qqqsrsriqqqrq qf# qq qq$- i 
qqqwqqlwrq qqq q§rf 9 r sqrqlqrq qqqqrfaq w-h tf^sq- 


q^Rr fq 


li qqqq , ^qR%qrxf^r%% qfqq ; 


wqq; ^rqmrqqf^rRqqRR^qqfwTq qqq^; qgqqrqqrqq^- 
w:, ^qfqq^T— s^irfrqq; qq^rrqRrqqrqqrfl: qgi^ gqrgqqft- 
qq ; q q qqnjq mvt qqsqrqiqR^qqrqrqfqrqi^qqq, qqr 
fcrcnficqtq: i srt ^—srq qq:, ^ 3j<?qqq— 


qsrrafaqqqr “qqr qqr” q=q^fqsqr^qtqm^ “q«j fim- a an 
flqqql' ’Kmfii q?#r m qqwq qqi%fir qsr i qrqqq>rcreT 
ftrarer q^qr&q; qq fTft: 1 qrqqwafqqqr tf^qrqr% rq*% 
^ftqTqi qqqqq^q qrfer, qqfino^qqigTq- 
qqr 1 %q?q qmRHjwtqrfa ^f*tq q^q qrfer 1 qqnq. £qsq- 
qqqreq^fNrqqqr 2 M<qig(iM) qfrqqrr qq i^sqq ” # qfr- 


1 tqSPWKORtqi (Srikantaa Bhaaya) 

2 faqqjfRT (Do) 





2 812 


2-82 


w 



Tniwrt tnrsgft s^imni 

yr+tn^rKl^^n^RT^ft “ trasrasnitS'Rlftft 
nw 5Rfr mgg%: 3 srpt” fft ftrafti 15 ^: <h?'Pmis[r- 
^rj^'JfrB^rarS'RR^TH , crg^TRR^ ^T^TTP^r g##- 
^iiid^ «m d iRP |i44 ^< | Jig: | ? R =n ^rpc^, ^Rwrinf^^r “ gf%- 
|qor ft% gft g s^TTR 3^^, <r?r gTm'sftsft %nfri wi- 
3i%, n$*ft— 5 ft ^ siR5r?3T^R% g^i.” fft- gft gtr 

<*|i*:ft—53Hft*%RPt a ~1 pN i? -(TrfSl i^FirfJ), *IW 

“ ‘<”1 SPRRRTft ’ ?ft 3 ft=TR. «%, PPT 

s^’Fiftf ft wnRgpft ” 53nngRgt%sftr, “ ‘ *ft iNrFgrPs: 
Ar^ra:, ftn <snror armftt g pjr, w ^M^ift.’ ‘^gr 
In:, *g Iraft gssgRftt- g=rft' sft ggfggftlrggPmgJT: 
a% i n«rr g ‘nr <?ft sign agg*?: ’ pggcg £ g <pft g^rg 

5 ft, “ awft grafts ” g- aft gftf-ftft 

gR gntgr agrggcgwgg<g*i w-m g***., i^gft g# g *re^ i 
ft ft sftrrft astrftgqgisgftft, g^ftr g^gqw: i agg^iftgr- 
^gng’Rgrpgrgftgpftgr fftrRPr gi4(<u^ 5 ft 
—“gg. gg;” 5 ?Jift sr?ft ftg^ftpgsaftqgftft 
gtgrgWr ggg 1 “ sraw agftit gft ^ft ” 5 ft grggggsr- 


1 ggqnnggfg (t : a) 

^ ($rlkai?tha Bhafya, Mysore edition). 

8 s«HW%. (Do> 



!!rart<jf?r<rr*!: i 


\\ 


‘ 5 pt re: ; r?rr^gfrr g-jq a5r a R re ire fa R rerfts 

STm^RT ypT: ” |3Tr?Tf rrlK^R “ dioVT^Hli?. ft n 
fft gjnmna “stsujRti reasift^rswRRrcnT ?rrfi;- 
1 ^ ftsfir ^ repr re^ft ??tt- 

%r *rat afar?;, sre: acrejn't^rr r%sr httt h ssi ” ?ftr t*=r re^- 

| 3RTS srPJWT \M faargm* 

^ftrprrSra^ai stg^rrn^R^ra^ir *=r irenp^f- 

f^g^ft srr^-R , m aft nRR^r^rea frea swapr sirefar- 
3 §r aft srarerea <jw ^ 5 r|4cmtf[’^<rm | *ra 

spw, ^i? 5 % 5 Rfts 5 rca jot?; ftsrea ?wr ^r fr^sfl^wr- 




fr^a^hrr- 


?tg “ sot ar#;: ” 

aftjffer asRSfea g^rgar^reagiRRR;- 

asr»u wraar rearre?r at gaaft a Hrarn?- 

^ftprftg: mwr ?reaarij” *ft sr^pr, “aar ft ‘re iftMi<re 
ap^aR”’ laripa “ arRRrftaftRiraiftfr fft” ^afta-rere- 


a sai 


1 (My) 





tv 

w farf^r, “ jgwfaTOgr srafSr s% g 

af^rf g£r g ajRsg:, 1 «n%TOi grero^ror ’ sft smin.” ?ft 
g^aV-ar 5 trht a aW^ g gTaTr gg ft sg i tg s- 5 r% jg- 

gfag: 1ggaRrc: g “ aremflfj: sgftrgr ggasrgr ^r qigar- 

H3«rra^i^Tiuif f gfiWfNfi.- 

§TOa — “ swrfggsgr fosgrRrrgrggrfa gig i feg>Wi fasrea>T- 
arftgs, tot jpgg mmi par ggra;g: ; ?rcg a rr niRw-R 
<j^g ^ ijgrgvgra: grea ^ra agpmar gg. 
fft RrfflR?siR«kR wTpRrraRprrR?iRKra g frog: ” fft 1 
a^Ra>g aftgsretggro gfgggl ft 3refotft>fcg - 



a 822 if- 5ft ^ggfr ’nf^gg trg | 'jRggtor; ftlTOT aTOTgjg^af 
to srftdft gTOf^fomsgraro gragwlftagg 1 ggr g pqjc 
Wrofa sfm^gft to^ 54(*KK tggaR^frj ggf^gpRr- 
KrawMarg gjfriaggjRjftg 1 g«?#r wsngrg araim: aft 
g^^TRWfit gg®ai^|g ^roagrag at to g vtrerer ifa ggpg:- 

35R'4U| hi p, 6 irg: 1 jpgig.sfft 
aaTOT WTOT 55 TO^g af y ff fe fr n T ft faRra; I qg 5 ngg 
^ P^SRRpT R a ^gRg*ggggr pat^ gagfcgag gpg- 
sfa 1 f^araff^rfarogr 351m 5% g qftggif g^g 

9 aggsg ifir 1 TOrr3ftga«iigsfT gsRJpg aftgrer aft ggarg- 


pgg gg (My : 0.) 2 3 ?g tr* (My ; O), 3 HT«r*i (0) 



apm ?pr ft aag ^ req? TOntafa tfaasr- 

tlfa flfi St'fsfta! I 

aHrfaa: arg HtwK?rrf^F^r, aa fir “ atra tiart- 2 & 2 3 
aina. FtsatTrfawsr afararaaraga ” ?ra w*rr aiSrcrcr- 
fa Ri^a aft aT^fttaaf area# anisica affw ?anaa-y i 
arsreiarraar afarariaar ar sira arfaaraaraitia sit gsbrej- 
rtaarafaa “ srrara aa a ”, “ atasrftaara,” “ aifaa^ar- 
f^ara #aq;”, “aairtfait awaatara;” (a. a. 3- fit 

aafstaRurnana fjaagga aritag I a?ara f%afafaa®ataaf 3 rfts- 
fatSng afrit faftmiaasj aa atrararai a g fa^r 

tntr Ptcrq^a 1 airfa ffaiiaasr sit I 

aaataraa: artatasra fj^a^sar anaR@Tamrai gsr- 31 


iaaa aar araitsrR: i 


aar ft— “ grfaaawaararada: 

(a. 3. 3. \\) gjm. “as 
faafa: aai, ar t«ra taaar; araraapatg aaft, 3r*a<arg” 
lit g-k-fftoarafta aaa ar«a ari%a^— “ag garFa^rrsara: 
ar tsaaita ftaa:, srfirg aaar affaraarar aa?aa; aara^a 
‘ a?r if# 5%g=a at at<®t -<m a^garat,’ ‘ atfta^ a nt'Cf r g§: ’ 
l?tn%a rtajrasararaaar aaPa” fit i aaa'arfaa arwtg— 
“tltatf:— srfaaa:, aaargara^rarafaantaar ftaaTara:, 
aaraft artajrt^arafaaa: ” fit i fa atria aaparoafare^a 
afaarft, aarPr aaa?a<a “ aarra a afa:, RRaararaaaai aat- 


i a# aflaaa awasiR ffa fataag i a (O) 



312 
3 121 


(WNMrt: i 

v sfir gWJ(--iHr^=3 f^'jfrrrH ^Rrrrf%T%r?r- 

<mramrsrR n «ri®if, fteffar f^iNrcrai^rmfa ^tht <rar o^h^i- 
arl, ffa ^rarars^rofT i 

a«rr “ ’* (a. v- q. c) M^ty wj- 

i ^ ” 

(«. v. w) ffir 'i^r^mnw^r^ f<*i itt^st fajw 

WTJRT *n5RT >TR t RI^ 3 

“ ^ sq^ew ^tut 5rsw sft T^raTi I 

ap-T q^foRar m wgir n ' 3 
# ft-?TO5R sr$rsim*ftr% m^rra. i “ a«T %wr srar- 

i ^ sgralq- airwr ft^wra ” f?rrf?ar “ ^firg^itRWR: ” 

^Hra^RMssifra arfas- 

=aRRar “ w^mflTjfr ars^rar (Vera sufuwr arr?r- 
^rot a tot 5tr«rr aaumfcr atw ■otc. a^n^ftr ” sftr ftp- 
«5eiPrinRt^«rra: i *t ^ “ ag fags ” ??nf^- 

aftrg #%r%Tfa:, “ a^wasreffra^r ” ^fcaraaaprforaj 
«aa ffir sai^.i “ srer sr>a s^wr aaat atasraT% naaia i aa: 
sjtoC aroajten% a^r: taararq;'’ ti% g#f fa^>?( ^ qi TOt w 

aa m , Rri%q^!irronjjR^ffr | JTr a^ar %srcrr®rt >r<a@ri'&r 3sra?a{aT 
a$f^aaa:ar^a^Rra83T ataapTrsia *fa wrr^raft;- 
5^i aaa Traaoi: g^aa argtair^aaajr arefngTrftrerrf^a ^ 


•i tarsia (0; 



asrstif^^re^rPajrfii^srgarar nwg^rr u? 3 ^r- 

^TMWT: 5&-M g*PI^ Pt^|%%>TOPrPT 5 Jt 3»=-1?WT\ t ^ ^ “ sw ^t- 

j=q- ^mr?Hf TO^rf ^=far«ti ifa^T *r 

i%5?i%5Hr4R0R!T s^mpr ft^frrw^Rrf^rr sct*it- 

^HT Stsu^r W-kW-M ^FIl^Tt TR!!Djfrtf 

ftra<prr crfesre sfasirr sftr 5 rs?pr tfrraqTsfc^r w ssrcsrtencqf- 
aii^nAftr *rr^q; i nfiyrerc%jm^raraw <tpit 

Pu^-W'IPT siRaTPT PT?W SPTPT TR;5njft^r- 

sTr«r« fras^wf^rsfr 1 “pn%EPr gusT^r?]-" (sr. 3 . x) 

sftr ^trw >p^ri V^r^^fa^qpfrftiprp^pn’tprmi*- 
saftr >j#: w: i 

— sHh ■wstSP’T: ^msft ^n^Nfempr ante 
gp) sm pprmsr i ^rarrffj'Rpr 

TOT gretor - f r <nw?i- 

^Rj^^fq^rgTPPPiqrfi; i arrow wwrr^TfttTrasrwor gfts- 

wr*rr$wr TOwi stowt ptp<rar fcTirora. ftrgwi- JTfwwhmw 
^Rr ?T5r I ^RT. ^ <KM I «NPHqrM ftt^W: gap^fbgrot; ‘TOHWT- 
qift^ i ww^Mwai i ti , rrwtwp^: i ft; t i%i%wrwr qftr 
i%§*ra^RTr #wt? — “ ^ % % witqisHrit. swftw, ■ronrefor 
% gw i rsg fo t ” i ^wre r “ yoik pitot pItot src wsfw: I 
?r w. srgro awfa r p r l , 3 tbt ==t ^ Pf srPTm; wftre: ffegprr w$ftr i 


■ wfasajararqfcrowsftr (My) 





*r ^ #rr *rr w#r *rr srrfjjr *rr *R3r st sRfR^r 1 

5^% ^tr^ ssfraRct wins 

^rsHtfr i <r aft |5 tt^ ” ssrrr? i 9Rra5?3?mR. “ ®r*r 

*ptrt” ^a^f^^^ ar^-jqivt^PTr? spMfa i 

?r § ^rsfr^rth ar^ft^rea# *i#frfit i r *«r ^Rm'fcsr 

^ • fa f &RR R f 'T’ re gr g-gM^r^;# si^Mfcr q i “ aq-- 

5 TRar fssrfrar ftplsfa swr, h *r r^ 5 jyir: 

st^rg^^” I *fg«a “* srt strt ■ss&rrt ” ffir ftjnr: 
trrwRrg^ErRT: sfinWr— sft, m i m ft, ^tfro^Rrt Jtmr- 
RgR>r(%: srfirr^c ^ stCrr, ^krripkiw-rr ffir mR- 
sfNnwq 11 

S122l ^5 rsrt ttr 5 TFTRi WF 5 rP^T €rt ftS%:, g- 

1 g*rrr?R 3 5ftN?R, warfare srRRTg^r^R?r- 
WFHrr aR5T^!?RRrf?frt %?T I am^RT^RT «T«dl^<R|rf grif- 
31222 fcsjfRr scrt 3tR^rrTRR^^rPr RiRrR srRRr ^?rt^tR- 
%r utort ?t«ifwwi%*JT: 'Tg-*rr: 

—sififrft— f^r?ri%'T^RR?^7i%%q'RfrRRR 1 wssl- 
JtrRfcratRr snwri si’k^rrRRWR: 1 “ at TOrRtRT 
■3s?>Rfcr” # ft 'arr m: 1 ar “arasw 


3 3T ’S the leading adopted by Max Muller* and Dr, 

8. K. Belvalkar. Both these translate it as serpent, 
tnough neither seems sme of it. The Advar Ms. of the 
present work adopts the same reading. 



iffaitftiWt: ! ^ 

^ fagrt stfami fat^imRrWRriri; i ^ fagftsfa tj4to- 

“ ^?4*rt) fifcrerefar 4r faror i 

asrefaffifaiTOr to 5Tifa TO nitq;” 1 II 
ifa i tRf^T^sRp^ “ ?Rrfi%: TORs^T^rr^”, “^FR smr- 
oRra TOtTOTO: ”, “ srtrosjsffir: ”, “are^ TOTTra^ror ”, “srfa- 
Wfafa 4vt, ^rr^krn war iriRTq;”, ( a .v?.R t-'<\) 

ifa ’Tifar: qrfcrq i 

to a?r fagrr q-Tg^ifosTOrorcTO fagFmgrfarrsih 3123 
asra^ras^Wffer srfafa ^iRR^RRrfa®wrfW<3ifTOfafaftra 
iRtr^rwr^fa^RTR^tT^fa fartrog— “ fe^n^TTOqfaresroifr?: 
ifW UR f to grfafcfa 3tf%^TitJrr%i?rr5Tif 1 ” sfa 1 

TOTOTt 4 f^^fa^qRRRTRn^Rmra';— “ 3 W- 3 124 

toto: ” ffa arfaaflw qftfTTrro, “ smf^rTOTTO: ” w fas- 
fafa fa^pnPTTOT qRrstR “ sr tot srtwr TOpnrfar ” ffa *jgro4 
TOfagT: 5rrnTRT WTRRg^nrot 5njjrfe TTTORM^fafc^TTTOr 5lfa- 

gnsr 5iTorHt sto <rri?R-Tfa4r^BJRT Trrjpsg 1 “ as^rror srrorr- 
S3J3BWfa, HPJTTRjWFcf TO SfFU 3RJJTOTFTT ” ^fa I TO SlfaTO 
TO TOTtmgiS TO TORTOn gTOEtTO^vTTOTf R faqfeft l fafa 

i^faR3j^JTWtTOnTOft?fa 1 ; a ! fTOT § ^rcrHTc<?>*aig^fafa fafa- 
®tto; 1 to “ ^ tot jirtt. ” ffir <iww gt<iTOtTO i 4fegTmfa- 


(0 « to% tost nfaw (My) 




3 125 


Wrc^ watf: #iw |§*?r erw t ^ to?*. 

ar’RPR^sRTiir saw sfM^r ^r^wrraRRraTPr 

^HWRNR'<dJTRWisi5ii('-i<F?' TT -^H;— ffcT •-^I'MI^yi- 

^pr, "j^Mwrcwr stftosr gipTr^R^i fawiW^w^irt l 

“ 5T3Tlf^%P?PT , n’3W*Rg ?T ^r H'M'^t 3 ?<T ?T 'W ^11t' ,J *l 

^g^rrOT?tpni. rfftR^rWr % h ^wrraTfS^Rr i” ^4sti+t- 
=i®Rpr sra^ti: qm^rg^&Tfeftfai^ fsrftirersr *ri% ft'rft:- 
w#itr “ qrcwt ^t tc# g^fer sfrs 3 # str^Jfrfr srftrg^r- 

*nci. wr ^rreotK ^rg'sprrssTg fMfrs ’ ifir fafa- 

hct^ grag^wfewMwrT wt “ =rh : j nfwfrfa” sw 

tftjrer ^^mt^wr^re^K^r ^p#rfir f%g ! 

nrfti i fr^Ffft f|; <■ srfNr *jg. w5rr | Srfcr w 

#, »rsrfir— 

srg^P% ^rnr ^s?r gft #raT: i 
aw u^fswr vrafrf «rar a?r *t*Rg% n ^ftr 
?rjw sif^R&pft ^fr% sjgr srsrerr snft 

air i s pj Rffsr f ro ^ : srwrr wsfcr irsr ^’' sgrm^rrc; «n*w- 
»$: ami i 

mspptM' arnra f^'tts^fli^ifao.qlTb fi^j 

r JrroiRfs^e- 

■33Tgf3H, * 

<m sn^wr^rr^*^ aga^tr^lrwi it 




i \\ 

fir; «rar “ stjw ?ft ^rHft$msr at fra rg g TT 

sir jrrsclr<?fi Rr fr?«rf sriw f ft I arftftssnstt ft ^r srr- 

PT#S, ftsg 3Fir«b I 5FJST ?IFT ETiftP^rJRtftftlg ?sj3^<T ft^T 
S?S ^r^rftsrftEbr i anft siWb wrqr, m.v-m 

?iKic*^rftr5qi%'i,q ^ts qqqwft i ^?rw ^ “ arcftt *tt ^ 
*rfw cTtraf *rr a5frft’l*nT^5Trflf?#iTirir” fft Tfferr “?r 
*nr toftf arerrsnFft JtFrnrbft wmft irr 

^ C C fi, c 

<w*rr irr ^rftrhftft, jj^j# fr^TT sftftwjg 

q<* r Nr^ wr srgcf at fsfftffj iraftft *tr? 

ftdfterffcrrfti ” ift Fr^^^r^R^reiirat JT»ftft srmrr#- 
5MRt sqr^ft^FFrrr^rft <R*raRrahrFF^g 


5rsrr iwr rsamiqqqrq mkm?Ha!raFm5rm>?- 
swr&Hut >wi'3^hh i * *r ^ “®ra era y^d ” 
sft g&tTFWFfrft wrm?^ 5 ft “sft” ?ft a^nrrft^mft- 
Trqsffs^r? ?ft %aftNq;, 3^rT'4q?;oRqqn%?rTra 1 *ft'mrw- 
qft ftrqr aRspsf snfaw y^r srwrftssap; 

q?#PT^f ggpt qftqix^TTf^JTf'ir qqrgf^'T t 3 - 

«<kw gsRFsr ftp; H^ror5rc3 c Rq?r«r# <rp'm# “irsr 
qq” *ft fti3irR*wft =q srftqrpTit^rgf^ 1 arar * gT*re- 
%MigyHm i ft “* 5 tfi srroTr ^srarft ” sp‘=r woftaipfefFfii 


“h ftwisttot 3127 


33SRfft ” ?ft TOT g^ft i aFfST^FW : 





w?rr: 

*&&& g^Rnr i ^ r 4 u h rr^T ww s-^mfcr 53 sfir 5 t«pt- 
?rM f^rt SRfrrPt ^pr^s^r re^rPreR ^ ^m, ^rsrr^r 
T^farf%'3R iPr ^rPprt f^rrf^MMi%- 
Jrftr ^rN^#tf*rPr “=r TORT^r 3wmf><r 55 

^iwforar ” fPr ^wftr: “ ^ *sr sr- 

S'RT OTST^roTTH, rT^TPR rTWf^pT 


3#” # 


SET 

^rcr 


I 3PT ™- 


; « 

rr?RRPRPR srrg^R ?ftRf- 


“ ^rr g^r'r rwr s^rRRT: ^RRTftr * fft ” srer, 
“ Srftr crr ' 2 ; rrsrW?t, *r s^'suvfTRSfJi- 

•RRt ?er: ift” 5ft r^rkpotp-shw i wtpr sftRf- 

w'k'W^ #f?r i 

^rnTwRsrrfpai; h ftrgfe 1 ^, str- 

ft “^mjwiprt RRftftr sir irmsi^crf^r 
wv&i ftsr: srrsf gr^ftf gwn^mrRr arMh srtr ^rit- 
ffft; Wr sri sift# R g^Rt *r(% ” iftr 

gWin-HiMMW JTURRtWPR R Kfftr W*P^OR ^oqq'iq^ij qR 

?r^r«RR5T ftftraftiyiiyRrt, q^Rnc^s^f apfa ?Rrr t 

?Rf ft; ara%- ffRTRT <fr % «r^gr ^ Ir 5 ^ 53 :, 

3 RT 33 HWflf: ^ |sr rT 3 s^rsjRg:, goftlga^r ^Jir w^ftr 
'tr: qfta” ffir 1 * ^ “srsh^S ^raft” ^ftr ^ R R ?ftrpR- 
RRJPTwSg^ft; 5R awnk sft.'RRS^I fRq-f^VTRRRRiT fft 


1 ?R 33 RR ( 0 ) 2 HfR 3 ;'JR (0 ) 



fsrarltffMN: i 




“sri'&t srrs'Trtrag” f?TTR : ^wr#rTre^g^7 ft: <w 

“ arrg^j srRt ” i treuRrasRa •rri't 

^rjs^t 1 ^ ^rpsrc?rq; t srtrsR ^rr^r^rrr anwsfosra^i?^- 
ig sKkr^RRrgcspp^r^WTRr 5 !. srtarg. ?RTgR>rfcraf?^«r tr 
? r?^f irrcrj i frfratqg. “ ^rr pit $r% ’’ sRr 'j^r^r g^r- 
*r^st Jtirat #q <r “^rrcsrforr. a>r*#?r” isrsr ■n4*tmi to- 
*T&<k: I H R ?R , “ wxm 

gswrfS srRRfa ” “ #rfr ?r<fcg” ?ra Hisr- 

snkw im #rr, i * ? “ srm^rwrRr ” ??rr- 


Rrft s*r$ ffir srFRg, awRmsrs^ “3iRR anew 




i 


*R R “ SET T«i 


?r rrr ?r@5?. 


T. 31272 


Spfmr^r ^nfroKcRr ?tersR sfir %^arg, arBrsf^ sTRsjforPt- 

srrr. i ng gjif-a^srerh<RRi%m«Rct* ai^ripr q^mqra%- 

%fir %sr; f^ftsRRf^ronRt* 

rr i snfom-smR^Ri “ ^prst: ^trur: ” fsrra: ms , 
“Rfc? ?Hr ^rr%rwr t^rrr wt #fe- 

#11, “wg’sirftm s^RrsrRrs awRirtr sr ” ^fir gsfRt, 
“ wi gw fw, riww ” ?RR§«b, “*rir g^R 
qaRifa 5nrn^ri% ” irir: q^r.— ?Rr qmiWHaRWR^- 
i fWR rtwfvzmm f^trjtruig^qfTrpipft^- 


i sr «h g?g*R. (At 


2 s^t^i^q?Rin.(A) 





a is 






gaiwr rftt 3*F$j 

3 ^, ?R€fsif^^Tf?fir i 3pgg5r>ir%fJu qr^RSFqsr 

*R^rot ftf^iig^i^ri ui^rasrftwiqt ira^rg 1 hi^ot f^i^r 
sr*rr: i wr sti^i^Iw “p£r sry: ” 

?Rr 5T-9T: pT: I wt=wm i<i m- 

fTir«jft«re s[ftr 5t^5 #f£wTSRT«r “ a 

gwn i ^*it cmmqftre T “«e ’TTftiw^rr wi;” Tift- 

%?Rr#r sr^r: pr: i “ ^rwran%qr awni;” #r ^ 
q i aa^^Hregq s q; i nror “ sitr t ^ 
q*rr ^r^rr qr %?% qr ^rgst a*®? qjjcr%si ^;ett st qFnH) 
^rninfRis^rf^ifr ^ pRfhTr%jjg, Rqirqr?. ?qr srwri srwneqi 
Wiwi ar ^ *T RRftq< n i S5HT I 

<w qra g#m3re^5i%q^g§T^«iraiW^ft gre rmfo > ftq- 
qr^qeRimsjq: ; PRT siufir- 
H5Wf %■ 



?$nrr i d^iHiii.'ii^ftgrwis- 


mfewrc ^rwi^isfa 

ss«m i 

<r*rr “ arfSrrf^rr a3Tpr>r: ” (sr. v. f <) ? 3 rfaqR»rr- 
>re w-s^^hi^ i rrsfETP^wr— jj^rthi jmi fiteciRr- 

» ftgq: qj^4*HTf5r<r^<rr«A--h q *trm pt nFnTRR^irftfit 4$& 


1 ?rasrftwri<«i#g (My); wwm (U) 




T8j:; ^iWniPt sRwrffcftir i * *m “ st’tftor <rrg%, 8 ' 181 
n on «r ^n5RR%, *RraV %5rrRt 

anis RnsPrPraRT srttr <u^+m<r»- 

®w*r “ ?r hiow#^ stsrrr” ffir *trar- 

fcn st§i#ir*N' apro*# «R<r i 3sl<fa«rrci “ o&RRpog- 

<krg*$ws$ffin amR^r” iftr 

roper ^ i Ersrr^nsr “ sr =0Rg 
»r«aRi ” ?fir RKRnHr^ifS-asrrfPcRTrRi^'Rf^^R R-fh^ i 
on n nnrerR ao>Rft?n Rm4%r n snnftRR rt jrW 
apift:, n Rr^rft^RR i 

%stjr§— aRj^wR^^u^rr^: snPrsmrrnren ffir i 3 is 2 
3TrTr qwmpRiRTg “ <R ?r Rgn ^r srM «raj an ?<g- 
oraV’ ?r, <m i«nr?R%sPr “ % nr»ft 3TR7 <m sragor- 
*Rt” fftr «ROTR u 

?ig nrg Rarg n o>fenPr hr: sr^t, nflnof*Rg— 3 iss 
9MWti— ?Rr nj^Rfir 1 1 naia^a aft atf+aa- 

SRnmraa rr; srana % a^Riafagg 1 a«nfe— snifft- 
faojRT RJTRiR^RR ^ftaR ’RJFnJR RT JRRRR^RJT 
^IPWW ftKsORRRTpRlR RgrE cffg^RT^TT pTSpUOf- 

$n 1 r r r^; “ aftPrefir, ga 5 ft arnr, gnforrf^” 

?ft WRRRR^In ff3(^<lft 2 HR4^grlR|JR | <R *R» RT feS 
■of ftPRER ftRprTO^frRpRTVr I SRfftfelT- 


1 nWaaq. (T; My) 2 g^Rt^RR^ (0) 
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3 135 


3 136 
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H i 

apaajgfiRaR aa<n ?a *a i rataaa#- 

awg'jRaRaaftflr agaT%ai ^T%f ftarftaaaa g«g. I “ ar ar- 
aftRsftaa a^aR” ??fw “a: gaR faaiaatfiR^%r!Bi^ 

fNRa«aaW'R^araarT%araraa Raaararar aFafaaaRaaaT 
afa a ffeK ara faqraT a a aaa i % a?r foara*a sRraarareatqaa ft- 
arfa ft^irataaaar a^rai^aR^Stfarra, a § arnaar t “ sr%- 
iaa atara: ” ^granaRa ^fta^sjRmraaaaRsa^i^RaR- 
aR, a R fk r C r a r saa^aR, aa*a aiaaaa a^awi aft~ 
aRaa^sa a arata'raaaR. 1 carraaa r^mftaarqraaa, a 
gfoaf t a o-ga^ga r a 1 arfa raf araa a 1 <t forca afaRaragR l 
aa araRaraarR aaafe RRRTa Rafm araT RgW;)aaR T- 

aarasfa aRaTRagaRaR— “ raRaafaraaaar 

sftr | afRg.a% “arf%rfaar aarf^n” (a. «. \. 
gj# aftaaaarg ararsrasrra aasag 1 araaa a arat- 
sfiwrafJr^raftt artafa aassag, ftaoaaaa^-diai aaraf aa- 
^i%f-fta^a gaaaRRrai^rf^aFnataaR. 1 a a gfa faara- 
gsia gaaaRrat agsarafaaaa> aa a^r # ftaat foaflja 
ar®ag 1 agf=rerraiara>HT agasrfRjaa^aFaaaaaarfJrj^- 

aa aa aarfaaaa - awatr aaa^F%aT saa*araa f%air, aa 



fsraitaftohi: I 


eiprrl^rww wg m Kgro^w r 

jRRTqRwrg, arPmFfaqaft RaaR?%qqr^Rtw^RW ar- 
*qaifiy 4 ls 5 R«i% i a a s^arPr “ %Rrg” ^cgqRrargafSR-' 
?tr y^qg, mr%?Rf HTpiwftg cr ?r g ftjpJtRqrrfts 
fftr ^RRr^l^rwr^rKTS^f arer: RagqqpRr*q«i'iqRi'Hi* rf- 
aarnreq 'irejg. ^RT^fr wjt^pt! 4 31 ar«M r 1 g 1 arRRaar- 

feq>*Sr arr^ffw? 'K a§r cRn%srgq g'ssaw g ^graqj ww 
gs^^r%»ii'Sf^ww^ sfrsrft^siT crrr*: “ %f*igTg: ” ?f?r 
a3RPK^%?*rer**t “arRRiRflj^fe ^ragrgtf $*m® g q* 
a§r” #i?«, qfRrtgg^ (a.M.q) “‘ *r: ^ sf^srorr- 
R*R: ’ |{% STRR 1 %qRf gR tffaraT *RfrF ’ IRTVRr-RTRg 1 %;- 
te rqr % T ,^ RR ‘ ?r t^EF agR sthr: ’ pRfta: qragR^a, 
w i r ‘ sfrrt asr ’ ffir agERFg a^FRatqa^Rr I rt-rrr-- 
»ri i n:i%^ aw, ” trer RaaashqRiy^l hstiP ra?r- 


ftrf^muftgngRmrggo^t ftrerrar afaawrtf' 314 
3 f^RF»jqTRTspF “aRRatgnaTg'’ (a. r <. ?. \<$ sarft- 
^rSf i aa f| “ mrsfR airrRr, ft a wrg<^Pi - 

jgqrR 1 ’ # gqR%qraraar ?rwt%! str: wfrr , aferR 
sfa ftnffa, qR aft “ aroTrsftfr ” fftr “argqrar” 

%Rsr ^Fi;rfiMi%iFpfcr “ snTarsswF gq^qfr arataag” ?fir 
ga?a “ a 3TR#r faag 1 ’ farrftwrw'a RFRafftor 'totrot- 
wipm, “ aaRgarsai san%a% ” f3rrf^ wF^RFgartawRRr 
RTRqfftwriRq#'?rR aFaa*a aag-arafa^w ^a*— muiFsfa 



r%ar|aia$W. I 


3 16 


> 151 


152 


•153 



u 

5 &pa%a?ar saiwa<aKaT^araaaaT “ er^wi% ” fsrr- 
ferrej5r*aag-ar ar aarassr isrsfra^gan—“ awar aaRrri%w- 
ara35®aar asrTiaspRawiaaaT anaragaaaaa faafsaagsarf^- 
^aai^ara^a^aTsrea awqata sr#- 
e: i aaTa^arftfir fa afta a ” i 
fw f^aftorarw 5 *rraarcraa 1 a a pitflqiai ar a 
aaafcr; aga?a a^’srcsa a 

asaaaViS'rV™<=ar%rr^nafrfta^?as|sPr arfraanaa- 
5 g«rr aaa?*rraar anaRr aaassNaa “ snarra ara[- 

apa a-" (a. t. *. 3) s3rfta*7Ji aaRfaa: i a%«m[— 

/ ~\ 

affhrraagara^ra arrari'iraaar aa^aif, aa asf^r 

$fh aasr:— “ Rrarf^r asr asf§: " “ afat 3 aafaa- 

srra:” aaaRaa: aErnffaRags a<aiyufts*rhr- 

< 5 ^a raafta^ata aaiRarftar ^rfa^a awaraiaaara' aarhrraa 
aa*k— i fttspa^— a?rfa ^afaaara 
fc r are a at m, aar^aTftrat “art aimtr” ^r agar- 
*fta, aas ^swjairaaro “ ?a at a^afta aaar ^aa ar^ % 
i-aaiV’ ^RVaaraa ^gR a i a a aa srctertHtaraRra^aa 
araraifaaaaaa: i aar ^ a <aai%"’ ffir ftasr aaraaga, 
5 a 5 iWiWi$ g awat afJifna;raaa^FTrc 5 (^w fftreraara; t 
“ 5 a ar a^afta’’ ifir fa^ng araaaRt, sr^r^fafSSi as$m- 
srtftsft ^ftaa. attraaarfaa: 5 %®^ iragaaa; t satKa t foa t 
i.iORa^^ca sgarf^rasa, a 3 sr<jft.arfaai srtka^RRaq; I 


1 



(trarifafaifa: i H 

^ ^ «n<Hs3rsf'r sr^rsfr 

“ <# 5fr s^w?^ % ?5Rftr ” s^re?wfsji^^g5f. 
<ft^jfe^5rs^rn^ar^r^^%3Sfoq|?icjir , T%:, srwVr 
wr^lfturt l flf *rr- 

Jr^sr- 

*dwn^> ^^WpTK^TPfT^^^rr^ i sra.- ^^j^kot ^for=i 
qwaw?: <Hw 3 a\ ^rrif^sj Jr^ra^?rf ftrfr- 

fw<fts^ra'N% 11?* “irirsf *rrs#r, =Trs#ms^i” ^fir ^r- 
SfR^sfa I 


3 154 


*% ^ gp: wiawstr JTH^ff^r 73rp#r 1 ff?i# ’ igti f^ r” t 

<resnrcftfSr srrqfrsfr srRRrr%i>M ^h^fornrfopsR * 

W?ftr | TOR rTE^%%!Tn'^l'S{d^'l|<:<B| , <uMI§W- 

ftrenrcimra^r srfwrer f%s?s ^fa- 

trraT?::; * § ^^ifrftrqsNrj, srra fro»R ?*r wn^h^! 
isrrg^ ^t ut^pt^r 9tr stftrasnvn^Jr ?r sr^rtrI- 
??rg; si^fre^f ^|5^r irir-j^ qRfeewFwffaRr Jrrjrn%^r- 
?ra rg^ff ^Nis^r gghRR^Jirfirfit i 
* ^ Crsrf^wrr^ (*. |. •*.. ^\) sr^rr- si as 

nwRfwpRRr: ass i $it i: MN t nMsH 

awi%m^rnir srparrfajRrn, * g irff^sre^rfire sre r ffift ?r§- 
arererf&git (*r. \. \. \K) ^TOWitTOT, 5W*ti- 
^gqnfR^pw, srrwfir (*r. a. \, \.) “3<rr. 



Vo ftnictftoN: l 

?ra^i<raT it 3§r ” ^<+<sr- 

n ii T^^ r ^wra. i ^ 

i^ajtfsnvfifftoiRWFl * f%tr«ri l srt h ftiftr- 
«rsiwnf^l3°wiaji'£H> iKiitn^re rrwTjsi iRRufV ftraT- 
^riinlrr: ftiroiftf ?i^rpft (3 #. 5 ? ?<\)yftmftrii “?t^r- 
fcre r fo T refo Krftjri awrtr^ft ip^ifcg bspotw: 

>jairwgTiTri 5ti>j5T3*nftr l ^«rrft—‘ ai^rn’T^’Tsm^ra^ 1 'anWBt- 
*ttefi?Trtrssflwr?: ’ ?ft flrrarm^5TTf?«^s 4 kh -m*(M R^rk■ 
”” fft 1 wrfa RnwtgsisrrfRi i V-^foft--bRn> * 

^RT; 

6:1U5?*inj ftnr*T?»TPTOr»W18r1 
sft wrft, “wwjibsrpsiftt^: ” (sr. \. 3. \jc) ^rrftqpnrr^g 
mi ^-mjjrarfa toiwjw wr ^ffesfr^, cr*rrfa ^jjrwr^r h fa- 
l%r: so, snan >si TOSfwrii “ 
niftm” ^«R!%5iiaT^rRFiR' 1 ?ra ft; tow 5r«R5TOir- 
^mfritirw, h § *?Ritfam 1 arftsint r%ix%*^H re? r ft i %i3 
i^rar i^smvrwiW^ rf^i%t«r ngjjfiwr 1 
*•16 n^ (K'tiif'bflfs%s ^nfJrwr5iwi%^T wiafrr- 

$ft: “ isfftft wt srr^t ft iwwni:” &. X- V. <\) ?3n- 

1 m 'h 1 r¥f‘<.ut ^^nrnftsft i^rrft^ftrcrifqrfti^r: 1 <Rnftre- 

^ “ ’TS^r: 'WfW'gRrsirBT^i: to ” fftr ^«i#R5=s- 




fisigftgfgifa: i 




ggg»g-<*; grf-grfggg ggrg f ft ^g r gg sfft*^ fftr 

^T8yf?ra'wii4- stf%g “ l J -M i gg grg ” (g, '< . v. ») # 
j|ur^u( f&gpg- i g^ftgg grgg grf-gggw * 53 - 

ggftsgggr gsftpgftggjgrgn*. 1 tgggfaft g?gt yi^qw- 
fJmg srgrg«T gggtrgiiggcggrg^gg i g?g gftgg | aftf lg«$- 
<&$ sn^-g ggftft giggif ; g ft; ipjjagg g^tft m g^sigr- 
gf<ftg ghErirfg jjsgg 5 ft i 

g^rr%s irg<grgggg N , “ angs^geggg^q^ ” 5 ft g^rg 
g>gg#rgfttt srsgrft^jgtg g^regr-g; gwtsgggg *Ng gg<ftft 
!jg: grf-ggfrggsi gf^r^r^wr# “gggtft gg[” (sM.v.k) 5ft 
»jgg i gg gjftg g<gw g^jft g ggrgq;, giftwtg sraggrftft 


sgg><f&i% gq?Nrcftg% g^ «qi<s.<. u f£i 


smrerefts^ ^gg sg?gft i 
mggrwfg g^ft fgg^jg; gg^^s^pg arr^gft 11 ” 
5ft g^r ggngt gpg i gg ft ggr *jggr gpg^— 


il i 


<5 



^iFEFRf *r^r: vi spr 


r ^ 

53 tgggg?gfsgrrft irggi ggcfrft *m, 4 g^reqggr gws ’ 5ft 

graftg 'jl g^gggg. ” 5 ft i are gjr gi^i^jqrgrgrg- 
fftg g«r g; snwagiftg: g^ft sragrftft gpggrgggg *g-Wdi- 
s§s sftfag I stftgg; *ftg gnrer#r gg^sf f g sras:, g srag 


i ft^SfftWRig. (T) 



ftrarsafaifci: I 


a lei 


a lea 




g^ara <r f%ftar?rr tot «t to nfir: 11 ” 
ift- TOmr sri-sron MftiwKp^Rra^rr^ nt# ^ arft *n*TOrcfni 
sfaTOrrereKTO i^wr * toi;, <ttt tottot^i srs^r aaR- 
P>rS<K< B fl^ 5i^t ^iTOaTOflWR^r i 

sTRm^rn, *fi =c 4<*mawaRftpcga- 
il ^ l^KPr TPTrf^TRrc a?F%ffer? *ftraaR»lftr<j TO 

an^tsf^otftfir sawfeia^ganTOTf^ft ag^Pr i 


“ at ^r ftPr-faror ag*a a^lPias aiarorfa %% i 
aafterogfa gga^ TO^ftTT if^#ti u ” 
ifa %5raftstftaaa?r aftPsTOr $<r 

“ t 5 ^ HKrfei i 

'arsarffr^Rrf^mft ^r tot sfftr ^NrN^ staffer ii ” 
ffir tropk TOrPaftat agrof^ I aar ft;— to^t arTOja- 
#aftaa<t spsq.; $a^sr aa ^s^rra;; 

“ m kwh tott: ^Rjjfr a frs?rr scatter ag^s i 
srrftnferanft': aftroror arrtal tot aigm^: il ” 
ffir trroraa a<#aaTO gattaftaTO^g^TOira;, “ aforftrt 

fttftrftPRfta qarr aasFroa vrer^” fftr ga: afa- 

%a?n TOfftwaaraf sjaar troraa faftaa^ar ^raw f^- 
ijsPara.] atffRR; 5^w 


“ «r TOTOa: : iriWt art sitoto% raaarira i 
ara slrcf arfta ar; sftr TOft gas gashrampf ir a ” 





sifir “anwxftfir #%” f.Rr if sfr 4tesEiPre?i^ , anit tr 

“lr<pr i? spraptrfa gst sw i 

*t*tT ^ wr srnst atp^r ifpra u 

STTSpit STskPt'PT i 

sngpp^rsg^Ntfcr *t«tT?fr>3[. n” 

i ?r«rr £ 

TWR q f^^ftg rf^ gesg; i stopper: fstPPPt— 

“^t^rPt f%prf%n*pr gn ?r rt gftipntgp^ stir: i 
ap^ Rfwr iofr^ wplmteifcftr ?tr h^pt. ll ” 


‘l^rPr 


cT^T ^TR?T 


ftp? pt ^ st«t gr^prarsflt I 
SOT *T S^tT ^TP^T snr^st <PFPT »” 


“ 5PTtgp: sarrraH: fon^ ^ qi^ ^ffcrfl^prapapj; ( 
^rS^EPRR loft®* taa ^ sffa srst grre f^ftt n ” 
f5TOwr “ trfawr *kw P i gsrr afh ” i?p%=t ^-tptprpn^pir 

“ % *TT^T tt^PT '4<J'd3vc!ry'4Pi*tl l Jli ipf: | 

3Tpr ^rf ” 


^ n f^ ri “ 


afffrif *st W 1 ’ V&ftfi 


ftrartafaaia: i 


am^ta ftf*g5ar, wra^saaiqsssaiaftr sa arf^t aqarffcraroHt- 
gagwr faaasmg^a a gwa^gaPR anssa stasqaasrsapcar 
aPma agaa faraaa -sfk: ^ratfofi^-, £as- farrfaaar 
aT%%aat at 5RRa, “ pRinfr^^R af%a>a?r IR a RT ^FTT 
a*rar argqR: ” # ra?ip#^paa aga^PreaWaarira a 
af%aa 5RRa, “a apwa: ” larrftar ^i^ai^Rmanilraq: 
“ aaaraTpr afftar a swr: 

?j>»aaarsPr a^at a a Pra: i 
straar aa>r fwts?a ^sar 

arraar ?traT fwigi%?s n ” 

^q\gs«Rarwar i^lmaqiaaar aama >‘ a gfgq;” pnatg- 
am?aw i aa afiafaaasHFa q^ai^aftaaraq^aara; suaasruir- 
aaa: aafftsta ^fa asfraa i simr asrraaar: lapaaaaarq%: i 

• fr & Kgq a m ,, af^rfeaa: am a?i%?afawaaRTa. i s^aar 
ft§: sgl^aaakqi%Rr# “ aa q;tfr at ?r*ar% ” ffa aaaar 
“ w RT aarft ” S?ga3aa: %agaaraqrt^rcr$ ara 
mm “ mfta m: am mftraRraa gas ” f)a aqftm 

aaasfq ga^rarteaarteaftaaa^ aarra^a fira k n fi a aa i 

on Hs^qa?ara i mra: aa^mwmrPaqaFaFaaigqqrar sfta- 
g^iari f^jsa aaarsa grPsftarftRaaT^a^raalr 


HaknftaaaT 




fisraifcafims: i «K 

aw#?:, “ t stmffcr ” ffir ama ; 

sra^r: 3 tOT#rcf^ri Tfir srrpr # g% frjmra i 

ot t 3 %: tottoti^- 

T«m “^rsesR: TtOTrffrfir rtft®jfr: tot t?it ” ^ttott?- 

snfW^rof Tfir tfir ^i, 

?rOT;, TOTR S^fflTRfT'RRawOTsft' RrhTTSOTrfttfa- 3 ieaa 
I 5TW ft: Rm^t?fftOT%mfar *R>33°T- 
jrr^i: ^rff^^^OTrwrOTT^rrnOTT ot 35fa> i 

“ rt <3>ft t *r fesmtftr ;t tra r * 5tOTt fiftfir i 

sir tftefr at^rTTTr ftrrct sir i firm *tft^ *«Fr^% u ” 

“ *r cot^t ?=Fwftpr gstt srstft tt «T^sfRR trim; i 
JjHicikr 3T5tRT fOTR TttfltffOT #T T^cr II ” 
fft ttOTT«tftri?tiwq%iOT fttRrat, tTR<m t tjt- 
“*f ^rm^: spfttn qftgr fi PT t 

Sff^tcTTT I TR ft^ft't’HIK^StR grEII^^H^Rt^r 
ft^TtROTOTR T ttT%TOT3t STOTT ffir OTnfttf, cT ^S f jjarftr- 
RftOTOTirsft ?msfft§ siott ffir rtst r^ ' i “ aot tngsn^t:” 
IRTgTOTR & TT OTfrt T am ^R r f ft R Tlt%R I%OTR 3Rf ff 

fi^R^OTt ^i«^i=: ! wa ttstottjj; 1 — ?fir ^nrreromr 
SOTR i ^ftOTmtggmrf?;; Tftr^rg srraj |§j- 

5tRK8 ttftRROTfiref’OT t sott i trstrfir totr gt r s frerfemt- 





si *ft ^rsr, sift gu^rtft^^RifeR^^- 

nft wsftrerer^sr sf^ifirfir Trft^mrenwsw 'rc^rsftr 

gs^^re . i si ft; ft^RPmiftft^rcSt rt^i'-n^- 

f?iwi ^Rsrr^TTsrftr^fl-oi <rr i qs^TRSRRsrr^npi'- 

ftrs5Mui^i-ii flRR^'fr 5rBrfeRsnirr%?srrt^nTsr^Tfsr frr?rf ^sirr, 


# 


*rts srprw snpt^rWsrPr ttr>t 4 se^t- 


<tpt t arfft ft; Tr^sftft^nwft— 

^^5?r <r#sff i 

sorter g r g s r r mft tt p. sn^rar 'tpftr it ” 
t sr =sr ^rs?i p ft?mr5TTsiTi?tTft?TST<7^Tftsm^ 

ftRTfTRTsr ^ sTRrft ftftwft, t 3 ^ itertrHpr 

^ffttsnftarsTossr^- ?r?r: <rwgs;tsr *r st^t ftftsRr ?ft, ^itst- 
sftsr WPsft sftrq^T+INIl 1 ?m “ 3T|fS5TT<?T: g^T: ” fft sp^or 


“ wr*# ^r is ftsnsrft i 

•■■Tsrft. T-ra T^Tgft^rg fow i q ft n ” 

?ft Tp-gar sfft ptftr ^ pp^-pftwi wr ^Pft ftiiffe rsr: 
TPrftft >?^RRTAst SspsTWTlsrT PPlTT ^diuft PT I 

^srrftsT JT^ftcnr #spHBftlPETiJTl%sj;, ST %^TTT gjftpr «T?jW 
*T TTTTRTrftiT ?i#T q ^ s jupgapT - 

offtsft, sj^ra^r sppoft sftftrr^ftfftr: tp'i^jt sa%r spift 
<4iVs^ ^’*•!.(Srft<r ; 5W”^(iTHfti^<'j|'H»pTSPr 






“stidr ft (sm.v.h) ?ft ^laK i aip ft* trmp^awwr 

ott srsruTf^orsft “ ‘ aamrwi an ’ fft gfir: 
sraftftr srafta sraniftsfarwft an?g<n%ft i ftre: fft- 
55T ^%s” fft nren%anwrftrftr sr§rf&r w%cr*rft<rTpft;r saw 
?rnsTRTWJ5WW ftraift 

“ ag ‘sraarwr an ’ 

£wft°i srnaiftaft ; eta o,a ; PRWeT(WRSW^3fpR:- 
ara ft anwg, 'aaranraaaRtasw- 



a g sffawg; arsraaft: TOroftsajaafftwiaJiif: 
fft h?w: ft; a wm ” fft i%d i *ftftrvrftaftaa- 

i% agar, *mft anr¥sg%: a a fftaft 

srws ^ftargftftrag I a%a ftrs3%: anrrftsRanfa alaiilftag i 
<ra aa sfcranfta: qwfftgrw: ftrwg aw iftaaftg naait i 

wRftg i f*rsg%: awrotmw atgtBstftftrgi!^- 
*ngf3ft, ift ^aaa'Rafta ftaaraftaasasrearfa sww- 
sift: i aft fteraafta fc^wfftaftarftaaa’lw afsalrfta a 
«wr: *wRSRwrw*wg=sftr, a?r ^ gsr'lafafte win;; a 
ftaga^ i aaswaftjmWhr <rwr: ^rftprarercw st^wf^wir- 
ftS sasrerrftmg i rwssftt aniftraw g ftrsg i na nfftgawft 
i aa: fftsa aft§??3fTOf- trg-c gfsftsfrp»3 qi^jq^ ; i 
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RTCliRROR: I 


i ara tpr ^rwrnif^^oT ‘€3^ j n t I. “ »§r ” sfa 

i “*r: ^ ‘ sr^rsRT anwR^- 
?Ri ’ fftr sr^r ‘Irr^r *rRrar *Rftr’ ^rtortpirr. 
fa<l%3raR^fir<frre fo ‘ ?r cpcr stir atR^?: ’ iftr PrsPRs 
wtsr&^t, *r <R ‘ ssTR-tt srgr ’ s^rr. srsr^Rta’^” 
5ftr i wf^RgsRTt'wtR srf5 ST&ssrfrppifKr: i ^smprfawr 
?TRrI,— “3RWRf<ri ” (*• < -3- %) ffif wN^lSR^TT^eRR 
“ qsrfaR ’fRsrsrc nrPf ^rr^rsr aftera jfRSf ” ^fir RpfarsRgaT- 
^msransfrf^Rl': i *rctr- 

qafr (sr*, \, u) “ ^rsftRRt arn&rereifoR; ^aw<M5s^H. ” 


SR arrrsp^rr: i “ arm# 5 % HR^Rff^fen, it ^?rcr 

^§sr, waricJTr ’ ffir gr-#RRR^fr«rrei rr “arra#- 

^rR^rtPr anRruR^i “ arpBRRrdf srsr” fpr gi%Rr<RRR}?V 
T%?R>RrR “ gaftfcr g; srr srPt arr^mrr^r «5- 
fm" “3rnCT?rr ? % str iRrf^gfrrftngfafa 

*mRR 5RT<R ^feerFTRT I iRrei Kid &3 I -. TtH~i| TbMR gmit- 

ft^ff5n? 1 sr^qtf^^r 

<5. w.^ 3 ) ^ “3r?r^fSr^RR'r?\ai5rqs¥W ^«r =rsir ? 

*R: spmrtftas trp?r: ” f Rr^m^RRRftsnR “ Ti^irnff^ ” 

‘‘ftR gRR RR firefog R Rf g- 
^TRsnft 1 Rf^RR <TW%srR sr^f%?R am? r>tcr gg>^, 



HwiaRiaR: l 




3rrk<h aftorraRi” sra ! arrc- 

oir%^TO l Tf fit 'rfturPTi, ^qrp^RPTf^: aftomr ^Rr; 

^-T RK^'cr JRT %i^” 5(% TRT ^TfTjpIT^j 

“ *ptt ftPra^T sr$RiR%sfir ^ fiRPKrftt'Tsb, tri 'rftorw: ?w- 
srRr” ifir JTgrRrg-Rsf^ra^^f, “^rs^j#: ti^tr: ? 
sr ^rsfsrJr, faRr^Rri^’’ ^Rr gw^r^rg^rs^r, “ *jg ftr^r- 
ttr: ” ?Rr ^TT^rra aRrirR, “%str 

RR5R: TftaTR^ * RTWaT r%r%Kf5TR 

iwai ’’ fRr srRr7i^nrr®5^r Rftt’irRR ptR«i iR^s3R?!Rr 
ww? arr^fKii i TRirwriffiarR ^ ^= 53 ^$$^ firaftR 
stur ^r#hp?r rtRRt ttr Rrff^^tf^RrR^rsTfw#: i 
^RRHRtf^R f%^e: 5rrarrw«55R?Rr^or * sfaRgrr^fote i 
^Tf%^rR’mnTRRB<airpri:a-r%#?r RRefeftRr |WP(; ^ 
strstrt 5ifg r% fPrarerRh* w%r;r5i ; ??Rrr'it Rr%ar- 
5r*RRrftRT i 


w^fT^gcpT^t Rtfra fi£ hRt =trs3tt *rtrtci>pkrtt^* 
~>rh ?r g^ajofl^r i <t 5 ttr tr ftrcretsR?r i Rrsrrft;— 
Hftui i pMp^ iR i snm stunt <r<ar%TTR0T ?)- 

<3iw$f«R mth-r trstrrr R[ ?tr sraft'RR Rr«iRr I srt >w 


“ ?rt^r agRr vmrm ” w gart spr hrsr sr^fSr iftuitRr- 
(tt?) i srrf^wrRrsRr r°t j«w wfasri'raRr- 

gRot (srr. *rr. <. ?. U) straw srsr'TftaTRW 5 RJTRRR- 

^CWIlRl'H'JT (;grT. *tr. ^V) cRafitR^l TTW KWR'icM^a- 



«v» I 

(srr. *tt. ?.. \. «?sow* 3 »fa*wft 
«* (w- *n. x. v *$) sfr^f snr*f^°iprewi^ ^ ?wrf^K^- 
srfir^ar fte#w?*nsffa: i vmmmkw vfcmft- 

(nt) <wnfcm ft^q i qigfg ^ qi^R s^nreiTfanj:— 


snfasr ^rf^RffT ^ i 

gn K * * m fft rafr Tfts3i ^rrfr 

TO g#^:: II 


<nrrft ^jpfi i^rrsr 
sra&r o^ngjl: mRwjtr 

>. II 

*m?r gjnrftf 2 i 

an^nsfiftr^r fa«i$*i4 
^wtrfir WTg gf # 'rftorm^K n 



<wtw gfa«rwf*Rraf^r§ 
■3^rr 3^r TftirfirstT%<Ti^T 


1 , 3EWfi[ (Anandasrama edn ) 

2 (AnandfiArama edn ) 





>Tftuiw4i^i i 
s*f#rasftn; Tftm-mii* 
BW’rrfir n 


#3^- 
^Wtng 5i^rr i 

^RPRR ^RcT^ II 


« « * 

anr jhi-pr ?|OT?ir- 

f\n -, /N _rs 

m^nt^r mwrx&F&n i 
i%^Kfir<RTRjp-T aamr 
pRaaR gftrof^HR II ” 


%a i f< fa; ^!i%: I s rrerefoPr qTWRm'm* Pr£- 

1 . grixj^^ |RTl^5tR8pi 5TT- 



f^RTRt snffifrR t 

5^B- 


*R 


*TJ f¥ss%! 3WnT5TR 5TnBftgrB Wrfccgfl, a§J R%5 3 183 

i sprrfe— “ sn^m-afewr^” *Ri*re<“i (*. \. 

^3) “ am awt a>r nMwwisr sfir tlaww ” ajsRJfftnro 
airercrr ^prsrcrr * wfir, f%*3 fftr 


i. freifjia (My) 





“Hg 5 ft gjrq^oi f%*r4g” 

ift w*ig-*r®r, “qrfn^mrer w r ^ft ^ re r 
qrg srsraftra^” 5ft ?rw tragsRsn, “ aft q^^rawfa 
5 T^kir 5 iot^ srarrrami: qtiNrc fft q>4 fftifat ” fft g?rs ssrfr- 
“^*?rg” 5*3^3^i (3. *. 3 - ^.) 

14 %<l -STttT5t«rtTT^RR3 K+1 <^«-ct td So?ig ’ ’ 3^THRJ5ir^fT 5*£” 

: cTO5Ti 5 ft m^i^s^r^isTrT^'fRg, li n >wrs^it^r 

STTOWftWg ift SRfr SP&&STR8 ” I^TIKf^T^^rg^rRT^T" 
qwaRr *rr%fltft, ^4 ^r^T^rs qsc^sre: 
5 ? 3 rfig, iftsrfrg^Rq-, “ ^rfa ^rqjm«pr4f sqrw i 

f%jg ^t^Rr qr^^qjftdTr ar'T^cfTr^T^rfRf g^'-waft: ^r- 
f%^^75rar” qft^rcs i “ *r4a srRt^r- 
>#srra;” (a. \. \) srsror: y45i^r^R^2?TT?- 

^^rftgfts'Tt ^Rfft^R^^TiT l^rsrftq-ft^^n >arori%aft 
wra: <R^®or: ftm*r ^4 ^ gara ^rrft i frarft- 

^oi stiiiw: 

?r%^^r4|gf^Tft4 5 t#ti^ 4 ^ ?r »wr i r$m, 

=ssi>: cR^reft'm^goT^rairr a^Rc4 =4ftpg i 

?r«fT (ar. 3 . |. Vrf) fa=^ 4 : a r gRN^mfa^ 


1 ^ qw-R sqRq :—sr mr giftrsftqrowRs , 

raqriafiW’miwg arr^as^i ^ mz gist 

iftsft: *t4Wta: srftvnft i 



I rrsrr — “ arFF^r^r: sraRw” i?rf^5ir (»r. 3 . 
%\)— ^^tRiwHr^rf^joRrra' pfr^^nf^r^ftreft- 
*^tv»«*i ^ srem: ?5i^q-^7r avR^resrPr fosirg sreRor^s^- 
TO^q;, In re ^rfqoicrr^?ral<ro%®^ sr® ^jrrf^tTg- 
qwfir, qsrr siiigsmsR ?r^reriR&pm r pfrr fire ^j^pt- 

»ssq;; 3 msF^^| awrarangifireRR'ig swf^njj irptr- 
fiy^RRirP^rgffiirr%— # srarr^m 1 3'RRprq “ fJt- 
q%^i?rsnftre'rw7 : ^ fi; «fi r fjrri^ (sr. \. 3 . r <R) 
“?re srerorr firrfiraT”, “^wrifir: *refirg” igrrfif fiMw^a - 

=%rr arrOTR^flRis 1 3rt firefo Rrc: ” e^rfigrcPTi%^sisr*ffir- 

re^TRTf-q, 

^r fiRSsrrfi^ ftt?rrf^r srerr- 
WrRrawqfifqirr^n^M sc&wh;, 3 g ; 

srsrFF^T rnf^r: firappsfim^r fi sfifirg q r refrftt- 

^tr^I'+.r rRqftrqqm^r) sras&rwrq;; i^g-^-are i ^ T 
rilf-t'l'M W*s? sRrsq^, sra': f;<r'T5?rH 5 b"Iqrei<4l 3f 



^RR^f^rr 3Rqrr%33 ssreilqw: 1 


1^- 


5n«ra^q(sr ftaRpr RrqT^TOfr^r 3 f^f^trefikrqr— 

sfir TOifom 1 

“3TP3TRR rafiRWRTg” ftflfiURft (*T. \. 
$■ W) snm$R RRf^rqRF^pr *r?tg 

'rrRfur^'tiefi. <*£4 ffr=r %Rreifi aK ^ 
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1- ae^Rir: (A). 
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K8 ftrarssfqifo: I 

<fi fcrec ?T fe f v r g<h«?i?jsq w&rfcmn i 

g n wrcrfo g f^n§ *rg?FW£, ^nhwri^ i q gfes 
srNrh, anew: i ftR*l <tfi£ 

aranw i flp ft &m ,? «rr«rPTr^*JL» wrmT^TRH:, 

^«*prr%E * ft*g «ir- 

wrjtf^ tT^^gnwfq^trPir, ;j?twh h#R?tr; arar *?;• 
<ftqRi -t ^ngg^rranJ asig- 

^tenqnmff^TT sr^^reg:, <RT am ar«g<ift^- 

^wr pirl t ft&qq;; ar u*TRifsrsrarct^fqap^^rr: ^R- 
fa'ren, 3r ara^rwqiH; “^faop^rer ^fjnjjra” ffir %q- 
$S&qNr:, h q- “^RorgE^r: *#9^?*: *&. 

ws srg^Kw^” fflr ftr^RiR f%srnr ^ <^Ti ftw- 

far^r«CH^i% qftcTrare^r « t H i ^ ^ 4H^ R hB Tt t m*l 55 
srftr*fhq; “ srtTs;^ mw ” prfR^m;, “ zm v Wwwh- 
S^wfir” ?3nf^rR% sranmt: g^ s wsnm^ift^qufimn- 
qiwi q# =* qsift j^Rrq;” 


i- «n*wiw (0) 



raWMfrW: I 


— sm ifir w 

5tr^R5t3^g?srRii3?f^r 3>tR £m srrra; “ c^wsprag.” 

r^remg^srRR srftfcra- 3>RR.sft ftR®THrc’Rra; Jrpta sirw 

*rt srrf^fPR g^hrftsiR'jNr agjpRsrR “?pk«i- 

^qfWr ” tfir ttcr-rpt faftgsrR;, ^er whrow; ■j#- 
sCTtgisqg^rr RRRflg sif^Ri^, wit- 

*T*r& sisrrsffar ssim aigspsTR i%str — 

“'r^tb *rc*r =nrM i 

»«iR+i^4i/5i ^ & tfR wr i 
3 rBPfT(«?RflnT u ” 

g^cf jrfimf^Rsrw i <w ^ %^trrwtpr? jkrw- 


IWW ^ f$RI»R- 


f$RR. srr sir^rg^^R <r 'jf^swa^i^R ■h<?ii% 4 %?rcr- 
^ TOTa ft fa ^ WH *TRRRT TOR^Rli fcfo>fa<wf*rw- 
Rfir^T«TR ^r%; * § r§R*TR^R <it*(WWRn»?«;3RPr «JT- 


?F^r *rftr <Rsr <rr3*t h ^ng., w^tK^-a-issai 



rsrarteriMru: I 


Sr srpEJTtjr, arawfts 

sw r ft^m r fra^R^qrw^fsft €raRTr%3jrr?ft — 

3 18332 Jkn; H5T SRRflR' 3TRT5If;nr 

rffar^tra^rriirR, i ?rar ^~- 
“ srrRr afra -f<ft ?§; R*tR w# i ” sira afrm^siT- 
^■iwi ^ ia vii Rgs^r ^?-n#irfe;ir gg>ni ^ 

5tsfpr a'hfaq q R FR# struts! 3f*fta:, “ anwr 

afRjRT^ijr. ” ??R anTRjRarra'RR <tr 
TOTRTr%^RR^J^rB5^raRr aSfRRRRSfa ?tw 'RHknfttR- 

(^Hn+i"(^ii^<rsf*4 M'brar 5R«phrH h f^Ri^ra l 

rtrt: ?ra>: ftrarii^ afftsRrct ^rwPt %?RRr ftrawfRTR- 
^RtffaRRr 3FJRwrfeR?raRr 5r<sn#ri ’grfasrcRq'rj wiw- 
f^rr^Rftir: 5tanrg*rw$«r %sr- 

3*1833$ *» “ftra i^r c ” iftr 

^^r^Rorra:', aROTRurH 5 r®eRsrsrfaw^ ^sw 
rr:* frrSRR^-s Jr^wrft^f^^Rmr grr, apRsa^r Ro¬ 
stra: s^rfasRwssra; 1 1% ^rRf ^ r ft^ rfrfSr ftstra sr?- 
w*iihr “ ” fra grara g^RR^i^pr sn%- 

^$3 I^T^nFRsnrif. sr^rwtijfrr&srR- 





^rRFrnsrrw^sf'r §fer*rsrarf^rr:- 

RSR'fnrrawrra i rrerrerirr: ftr«m^»rer 3?rw qfermts^ 

H f^R: ; T%'3 raw WT 5RRWRR I 3R CR ST grfaq tg 
fsRfsswftftr mra^igf^w RRRt =t <Tft3rR ?% stfitr- 
“ sirtsrc wtr ’ fftr sRuiRsi w^rf %w wwif 
^wrrawrr^'rf 'trstr: i 'WPJTtg “ tr °<Ji-Ki, ’* w 
«rr?RreR*rRR “ ?r <Rt wr?! 1 ’ 5 ft ^ 

sRfk^-, cRMrraw^ot f^rawR^far ^ *tt «wftr<r:; w- 
f^w=TO%?R^w, rto 3 s^mra? 03 Jf#q% | “ s^r $*>r- 
i%W” (sr 3. 3. u) w- 

r&rw rrar ^wtirafirew Ri*nSanfN^ i qa! g^- 

rjarf 5 *wrrJ?Ri%ftr f^R^w^Wfiff^w. 1 wrprRr r r$R- 

w jRNrwrw’’j “arrarasw”, “ ww^tfirf^Rfrr- 
W”> “ WRtftft sfrr (»f. V 

3 . *»-?'») 5RT$?tn 1 

wrwit iwRr rr <r, h rr^r f«?R 5^-3.18335 

wt: gsft^rnfwr^rtWH^r *rf%: 1 n ^ rr^r^RR^riR: tc- 

! «3%i >Rrwmwwrcftfir srwRjT«m strrtr: 

q w^RR i w ^rfewiT (sr. %. ? 5 .) >r rrjrw ctchr- 


s 



\6 r^prttfrfrfa: i 

fttfft: tst t-t TTr^Kiftctf 
?fir sRwftgepr (s'. 1 - '<■ \) hswwr i <Rni?rwrRnf§r- 
s^tr (ir. 3. \. w-\») to^kr: rerewi: srarfet s&- 

3 1834 5 r*rr “ fsjft^w^raL *■ ” (*. r <- 3 - H) i^rfawr- 
sft aw: ftror?ir #ft: l an ft “ ^rl hbttot "R ^pr ^ 
snir q%fR : ” | 3 nff ?T 3 Rirfl 5 r«tTRH??ior trwsrsmNRRRr 

ft- 



^iftRRr wsw 
“ q: gro* ftifftot arrfrVr >r 3?mmw & «= w trtto 
ft P ^ t ^ ^ R 'TTRRTftftf®: R RRrfiRRm m- 
sfe r qronsffasrcra: to?r gftsft gwfra# ” ^fir, -ra srsr- 
®fa>: 'RK^m: rttot rpe: aftroftejoffa: gw %*r eft rasr- 
*Rtsfi*nW | — s*«<4l%Mft^5te:, “55R+TRT JRjrR- 

TOrft'4 RRrMTR. ^r ^pft ” l^rBrsRTSTT# 3RRTOR^ 
“irftwr: tot r?t TOJrft ” eft *r^w ftsggR srft- 
TOTRI ft5?5*raft^TOT fTRR-l. STSTRI^ 3RT- 

p> ftwjfcr— eft g^wgroiRt fogfft 5re- 
3 1835 gsrn?^ -jfttRR %?* 55 :— “ aft«tfi: tot <Rftft m 
swto^rt-tot ^fiRftOTH*eRroft ftwfrs tot t? rt 
Rhirrrt <r awrftrN;; *ftr ftsgfR^rwerftftft^^Troif- 
^tr^ji ?TO7 ir?r grr% ” eft 1 

318351 ara ft^r% <rft®>?rftft R^rewsTfiiirRRj 5 Hr*l api trr- 
snrg *t i 1 3Rr <w— 



ftrSTgflfsifiS: I 


“iVssm: srcsrirfi sf&®irs srt s?s” ffi s> 3 S#TO 5 reT ftrs- 
“ssi skiers s^gssi:” isrrisiTO (s', v. 3- s) 
sror sffeg 1 sfe«irriRr fcisfa- 

; srrsjRwrfirftr srsswcfirrsFs: 1 ft^g firsin^RSss sksttos: 

(s. t . 5?. 53) srssifig 5 rrasrr%m. 1 

stsrficsrfrcs srsssrrir suits';- “ sssrssRsroiioT sfir- 313352 
<fi=M ' SH^S I S fasoTH TO Sf SSS( ” I3RS ^KI'bKMRoiilfs- 
rTOSRrrs^njsr fi^ti^ss 1 Irs SRrftrsitersriV sis |fi 

%s si sir ” ffir tot: foTOSsrfrscS!^ 1 sg rrofssRr 
ftiTTOfssii sfkTOrftfir tos?s wsirassrsTSsft^sRWs ss - 

5 STOS StBSirq; , f^g^S ; %SrSRSTRrS?SSSi SS ilSgsji— 

fssrerf ■«r ssrlwrrsoss s^ssis gsftgs. “ sir PV-'jjrissi: ” 
l?srri wn 1 ssss ?tf rfisrs— rsror: srt fs ftRRrw>Rrs- 
grB^, grrsfiirarfif ri«°ih RrsTrsscStls sgsT mkihiRh^i- 
ftfir | ssrs iTCfRrss* sptos ifas:— sir f^ir: ftrsTg. 
sros^ir sr%, ss ss fs^ssrsiutiiirjsrsr: s^rPr ftrsig. 

si%fir 1 

ssr “s?s ftrss%is si sir” 5ft srrosrsrosrssfir-3-18353 
srs:— jcFf^frarfts ^t^HRwfi sr s sris>P7r gsini’-s si 
1 - itessr fisis |fi sis (My; 0). 



f*raribfa<fa: i 

m fevi t t b r prfafir q^w qqtJrfa q <4 qqfafir 

=q <ra ?ra Jrfirrra^ | q*n ^rtepr^ wwi f^rr— 

htw ftpRqra qrraq to^t awr TOTOrTOre q«prrfa»ftnq; 
H^ppffaqrwK 2 sTrfqarassrrqrri; f^nc^rr jtot ^k^t: pn. sr 
qq%frw3i 3^cPr 5tT^r srfagfsj s?r qnpq ?rf^t4 “qq % 
% qq: 3W:, qqr jtf^s fr^q: %, JJ55; qqrfcr: fta* ” ^fir ssr 
“HTf^r^, % gw: qqr Wi, crgr^s q^q^qr: qqr- 
sfts, JJjtg sqffiTi qjRqqftqpq ftsq ftqpr TO^rTcf:, qij qqrft- 
^NrtTO[” f^rB: qssqfrq: f%f^Tftr fq>W$ sparer *mqqq 
faqgqrcnsq qq: srtsi !pqTqTfq%r *msRwi<Sli+q m>ji«i 
“ ftqfajq qro^rq tot ?rrq 5 qqT=sgq i 
qqr#? sfrgfo’^rfir r<cgk u” 

?fa sit 

“q \t *w w qkqrqr i 

fti?s:r rcr qqqqgssrqqr: i 
^ flt qqqfor top# qrq; s ^3 q ftc s g fo 8 u” 
t?H *rwhi% ?flr i qq tot Rrq^^q 

qq^apT i sra qq tot Tsqft^Rqrfa qq Ms°q<^kw.g; rqqfiT- 
^r “ qrq: s~^ ** I sra qq “ qqq ir qrq^teRq” ffir 
“ sto ^ q nrerri *rnqqr ?qq;}q£rq qqqqqft ^ 

^qqqiwqfqqqq qrrq; l qq “ ftrot: to qq^ w ^ftr, “ f%- 

°qrqq tot qqq° r ?fq q qrcqtf^ q*q qfttqrqqqrq fqqp&qqr- 


i. ^tb (T) 2 . iqfqqrsrq (My ; o) 

S. qfq q-safff (My, T); qfit (O). 




reraitsfMq: t 

srf tt ftm’hrcrrft i arftffirfa w ^r 1 f aj- 

3ifa«wiqp|*i r%^%: ^rfcrr wr«Rhr, f^awn- 

i%?r^^wr f%Wr: r^rrat ft^3%«ar^r ^r^rnr^ I 

^ fassfa^nr: sreur; ’rwrcrfta?# cr*rr&- 

sfa <rwwg;^^r?jf?rcrT4^Er4Rsft I <r«rrf| 

— 

“f%^r%: r^rar : 

to 

«wik ftrsrcr^fiisra'! ?r^rtnsrra%s- 
srsg^Rn gf^tw »iw: n 

l^r swrearereipT: 

'jrwfcffir tfwr ^ kgk ?rs =? i 
^ flWrtef^rsrr^jRg rrar Pti^r 
?tt% <*rr^rk% S )^ 8 it ’’ 

<k 'mqrft^ra'RRr^- “ f¥rerg*kr ftark 
^rfcr w: a^i^sPr Pisrr«r*tra:% 4 ’* f^str 

sra^raT^^ra': i 

<k ^ kw%: s^RTCK^^r '^Wr^R#if^r 

irrPkrwu^ft'sirf^i wi^RTi^ft^ffST'r fs^rer ^ i 
*ra 3P=urfe (*.*.$. ^) “h ww^tlf srirfa si^rt^ m- 
^Tg<i , frarc: “ *r iskt ^5nr an^Rc: ” 


3184 


3 185 


1 5R ifa (T) 2 (Ananda^rama) 

3 Samkaepa $arlraka, Ch III, v. 228, 229. 

4 Pancapadika, p. 4. (Vizianagatam Samskyit Secies) 





#, “ 3 TPP? a^TOTt Pf 3 FT” # =* WSPrac^R^ 5 ^fJ- 
§ ?r#«hr *P?tf*tfrpi o r i tpfg “ gjoraKPrrg frm^r: srTsrerg.” 
fte^ sfcp^rr i 

rrsr =B Binf^^rS: ^3%5rfrr%?R5PW^R# rTPTT <5^ 
5fiing^;'T55[ g^rera^jyiriTOT^'rai a , 5r°ft Hit'llK^^rRRr sr^^gsi-M- 
flpq#r^ 5 T?T Rjpt mwtw sfNiftrsi isrta^r sirra Itt t?:- 
flRngprr 1% arg*^ fsuwts? i 5 r«rr ft:—- M^xUsiiir! 
frw <pt g#TO Wg a m* nft ^ b^pt: ^firsr ?ptt * ^fftr; ft>?§ 
^phpt b#pwpt gorsprsprsTfspr, g^fr m — 

s^mTUBg r%<*iRr i ?t$rift g^t gmgiftq re n<m% t ^ ^nift 
I^ 1 g^^uigRiffiBliKK^i 'g?rs^isi^<sf^.'t #r sRg sppjit ; 
aTRwronR^CJi (b. =. r <. Va) wr^rftg ftdfo iftmswpr 
srfafaHfsrrfi i 

i at ^ flrs^ra- iBF^pfriif ift gngPwr: flsr-fflftsft ir?sr- 
ftf¥¥§^swjqnftsftr i ?r ^t %*rft g^oigfbiflRrPr^:, 
aw jtpwt ^n^s^frwm hbI taiaaTw:wa^Tt <rair *p?w- 


*TRR^pm < W(BrRrt: I rasiw ■ 


?ft wpth S^^r^srcpRr: i «ra tptr g W K^ rere^r nw*^- 2 
“ Sftt-aret *ftw ” 5pr, ?rfg rffgg ftspprai rer#tr <pgw?r 
iftssjpft, aajpwpt wragarani 1 “ aar it^tR^BPrt sqq^ r 


1 Btt; (T, My, and 0) 

2 Anuvyakhya, II, \ p. 25 (Sarvaiaula edn) 





M 

^r#ri rrsrr srstfa frftfRRrf^rrft' 

mrs;: r%*rara; , ft kfTWfng’RT^r 1 ” fra Jiff fcfi, 
“rakr^T q^rk^cRraraR^^TrarayT^i 2 swRuV+^raL *r- 
wwwi^( rakJf k? <w Wff, * ?r?srraftrsr: png ” fftr 
TftfR: wn: 3 1 nwgarfspra nrag “ srssr^sfa ^fr^rTfsstft^rR- 
«ren% ” ?ra q'wi'^wnf wifwt f 3 rag graft* i 

^srr ’T^smar^'^F'-fT: f%^%: nfrrftfPfg'Tnftn mfrfc- 3 isa 
nws nfert fra ftprak 1 arwrar mfi^Prerc* nprfpnTnprT- 
*fRk fFfRRrpT er^PJTf Rra^Rrar^MJI «M<j^R%: | 

ng 3SirN=^F?!Tr: ni#pfjr«\sra irrP 1 wrsior^RRTR*3[- 3 is2i 
*~niRR)«PF nSrnT^ranrenrpftnrara: ^KtiR+i 

ftfts^^nn^npnra fRr, ?ra <ra pr=s3%: Tftorrr'flprRS'tnft- 
sra sjwfa^pran ra(WasRra?rf^R^ra^n ^ra% , affasrsnft. 
dksft ^stgraf^gsgrre agflRsww^f^r $g,n«m% TRrgi%- 
ffrrai s^r^gjte^Rfr^T ftNns^?nkFssw?5ig ra^rftsr'm- 
pfrra sresrararg nw n«rk*§?fi%ft;<ft*ra'r 1 awig 

gkffrrftpftrsftsr nr'ft s^rafr^xsr wrrerar- 

?R<ralr nwra^*ftr%aa5Wf?k %ra a?rft ww- 
praaj trarffttra frara grag 1 

rarest: R 3 rar% 3 ws^ra<TO=rag 31923 

wg^sra kRwrsraPF *r r%*rafir , anr 

x sra wrragarr— *‘ rarag 1 w wfifRrg” f<mf?: 1 

2 “ ranrn ai% ” ?fit «n*g*n 1 
f^gsi, ar- \. nr. * \ \^- 


■6 





31923 


3 2 


sfffctf*m°r “'TftuTmrac” sfit gg(*f, v. ^y>) r%?- 
Pr?w^<JT qftwifift i TftutpreaHlf ^ raafores 

«raJrcm<ft?g«^ i hsih i <r«rrfa 'rftitmc^rfefes’fer 
«5rf%^r%R?rr^^5i?fr3tTO, fe s rte rr fo jjrrV^r^SKi ?rc?pt- 
rrgwrr ar, ^’S'rafWiw 
Ora?* sjrarerrfam “ snsrr srafSfei^rw stwt:” (a. ^.3. \c) 
l^^cor i <rem'5i?p fwt^ sfarfim gsrlg^T a^ft arr^r- 


ssarsnssrpri 5r%.^RT ^rr^frirr wiPirl^Tiwr- 
fasre i f^staafrerraji^fiKitt. 

^ agnsri^rar^: i ^lajnsro^f^ra^svar; i ^ftusmRj^ 

PH'-^TW'i-MT^J gfig^sl^ ^ ^ afl%, d4f ?T5T 

sraiw^ “ w *r i«rr g*»*rr g^s, “prcn^ 

irpwP^sg^” |ra ajiraj I 3f?r wif: — 

“ fwgw^r i'Hwld^ra^r i 


>?U*rafi5?tFir 5fR^ 2 ii ” $m i 

%wmw% 

“ ^•TT^^rUK'JI TO | 

<tstt*k ij i srerteftr n^ro ii” 


1 fstramaifre <a ; o> 

2 Kha^ana kha^a-khadya, para 163, v. 25* 




pfRitafMrss l 

fRr ii< i u i yw rg. i sraftR^r® 

g^r <ri g§r gr?r: 'rttr arfr=r% nRisi^f&u- 

^rt«ft?Tg 33 ^f ^ggpprrcr srar^FT’rr ^ sifaRrsrg&rrcft^ 

AM iRrffen i 

stg tor. wfsrft^raftMr^ 321 

3tc^ ; h 5 gg: sregsrgT jgprrggCrg- 

tc=r rgrwrrgR a^fa^rr- 

RRsg fgorfirfr 1 'ps-Rpr ^Nn%4 frerr sst ; g<t 1 # 
g>*gf%gi3Rg ggrfasirc: spar: gtg <i=rrg§Rg egrfasrcfesg# 
ggRT^rtgrTpr fft^Frftn’RT 350} srm rrs grw srsrasifa 
<jg?gsg sggrsrpRq; i 

ggr gs?Rig fit^rMjgs^Rg SRgra rra »an 

^OTf^iRfgsRggr gifpswr sragg g=r a^sswrwfl: 1 g*rr- 
ft; arprrrpRr^R:— “ arcr grgw — 

arsreftft^wPi s sranfrrsr; sets: 1 
g%wgp!RJT: 'RSTR g 3 S 3 TRlft ffRR It 
gr grefmrerwrM % srsrt gfts; str: i 
5 «ft»rr^wf: SRR g SPSTR# ft: ^rS% II 
^4%ra i S 5 RTT 1 sssrrftr Rf?sr%3:sT *rgftg 1 w g^ 
hjtt jr JRpjRgr *RTR|g 3^ 1 gRRfpra: S 3 W- 

W3i? f§rfti5RwrTHgR% a«Rr 1 IfasriSRt 3 w: sRioiPtftr 
Prgr 1 gg grftr «rp% =frf%_-q =1 4 ^aiR sr:'R ( n< 3 '-M i y R'-'ST'^ 


1 Sfipj (A, Mai.) 





an^r^rssrarstmftr htohI' i *ir- 

TO^akRfTOTCr 3 OTTOHTC Rrsfiroir i arro tortoto ^ toto- 
?is? toto i sttototo ^TOrlTOjrorrHiR arr?— n^rrog sr totoR 
er^ lr flSjtedftRr i ^toRt h sro*? m% s rere fort ugwic r i 

frsror TOfa tokto ^tohtoto!? i ?r p5T5f ot% c tototo : grotf 

^ i >TOTOriTS5TC ’ftroi? i ajpjjrH- 

$ro% sprier: i ‘gro tot *frrosfr *nrfcr ’ ?Rr Hfircrcgnw 1 srm- 
ft sr5rrTd#^R ; — TOff ft?rr hsttoI srsrrft snsi ^'TrosrognTOTOi; 1 
*r <rori% 1 ^% Itch?; tot tto grot s^rotsroHmraftift 1 s?r ^ 
TTOds g- <ro ssrttct ; ^mr t4 tottoct: 1 h to? ftnfar 1 to- 

TOtRtoi: #r% ^toRrTOTOSIT ft?ft, TOTT 'TOTO=j; «ETOfi%: | 

Irftjsro? 1 sRrprl^^Mrftrra- to^sto? i tot % g^^fr: 
Iro snBTOTi 'KPeR^r: TOr^TCf | toth totNtoIr otto to 
TOTH^TSTO^TO HI# 5Rft HfTOftrfesr TOT??, H § TO^^SM - 
tohtoojp?” ^Rr h?to totot 'jjrraTOHrcro totohto TOT T fe--fi4 - 
ftd-44***'tKil’TN*>4<-l'drErrorfu 1 h??4, j t?toto wnwiro- 

fOTTOiTOTOTOsr^rr d^g-TTO ^ TOTOTOTOTOf TftiTO, g TO qi 'TOHHl - 
fra^rsnTFdt TOftroro fafcrror, sroftror^rTOH^fJr: mr£- 
TOTOsfro Vfr-^rrr^flfirTO'Tr toto'sft TOrfrol ?r^f groro 
tR? 5 T, 5 3 f-TOT<-! i 4 cdrR--h ^fiflTOTTOr ^ 2 'J?^'TO'TOf TO TOT- 
^TOPT HTOfRlg 5(TOJd ?TOreTOTTOTC-l TO^g ^HTOM I TO , q ? rr ft - 

^TOgaRddr to?t«tct ^HHl^TC^rrorro ^TOrRraftorroTOs- 


1 aOTTOTOTOTTJjTO, 1J, 0, 23, 24. 

2 WTO TOTO (0) 



ftrsilaftofa: I 

wigs-qr nrfr^r 3g3rsrc*rm ®3*l I 

#13»sff«fj?tw stft kz&i i 3jgg?t ft $373 #r 3r«5R3T7 
^RT 5 ?r§: 1 3 RRf ^ftft WKlTOi SJRffT: i 3 f? 333 T«I- 
ftft k ^TRI I 3 53 ! 33 sfl 5 rt«IT W 3 fftf 

g^ftfarftift: 3rc#rf%%: R^jfrft: 333553 ^ 53333 R: 3 33 : 
wTr^ sprj^sit: 33rm3r wtfter#! 1 %mgr§ rj:, t$=r 
33 tft:, 33W^rft3333r^r l 2 srwwftircrftferah i 3r?3ifw 
gfa ?ft,' 3 R 3 353 1 wr ftsrftfat 1^1% jprrf^- 

5 %: f^vftnr: Traft aR<Esar srrefaw: 1 

aw tf%® aRnrr smRfaft ^Rir^rswer gwrpro- 3 212 
%33333, 3W 5r?w5TRRrf%' 5 Jr%r%5RKg«3; m 3 srr- 
niMRRr^rf: “353Rr arrsmr: nft?«f 33313555 3 ft m- 
^jftft l 33 R?jiv«T«'RiTT 3#3r3: %3 3=5gfir ” ?rt«rtr- 
Tmrm ^^ftrs^rpr: 1 33w*rR<g5c3r w# Jjpr^r#f^- 
33 1 3 rt?^rai^ 3^3 35 gfttt: 353K s^gra: 35 r*r* 33 Bjftr- 
vjiK'HP -rr I 33 53333ft33 33 Iftfes 3THT<r amFTRrfif 
3333 I “ 5 RT! wra W 53 * 3513 ? 335 t ” fft 3 ^* 3 , 33 ft 
^ 1 ^ 11 3^33 ; 33PJ331%3M3 y £13 cTW “ 3T8J*ft f 3 3rg- 

nWrrf^r. 3^3 33 ft” ?3!r?3?33rg3i-45=!!g 1 c&3 “33333 

3 333% ” 33Tf?gft3I33IR <1 3l!£<«mft *3TW5t3 I ft3Tg3- 
3^33 gf ^ g r g W 53frTR33 I 3 ft 333T: 5TT€333rRRT?ft3- 


1 I 33 T 3 t«R 3 rftff 3 T >3 ( T ) 

2 3f 5T3S- 3ft 33513313: (3. 3- =5. «,. 38) 



f^iTSrafHlfas I 


3 213 


3.214 


U 



*rsrfir ” 

gf^g gr^frfttrw * f^r J51 #r 

_____ ♦ 

qH: srr^ i %$ 

f%*g, tfRrawwsmRSRgqr H^r: 



Hlrrr: 3 ?t: fNf§ srirqgqR: toj. ; q ?Rr qrqafofc rr^gsr^r- 
f^RT “f%~j w ftw^R ftrg f%RT: gq fs^«r 
h I ” 2 f3rrftfr^teTr ?r?r ^rq i 

crt qgprrRsrr srr^qq^Pr q^ratf^, 

“ srlwr^r qifir% 3 #R f^rajq i 


qsj gi%|wss ajqfwr =m«kh. II ” 
ffir ^mng g rf hpJwr grefs* qfir ?fra^R q^qrapJ wsira- 
gsrrarqqqr %RRRi?raqqqg«r qfnjqP-rqR: wi q&m cf wrfcg 
Rqq'RTr^Kr ^ rrtrr qfqr gw iraq; i w 
SR^TTPRpqRf, 

“ wtm qrqq feqr qferqiraqq i 
q ?gq fSr^TT wRf *tw%qr%aqq. ii” 
ffir qpRfofir ftgrwq ^jrRi^q^g’rqrKw ^qqr^r Pr- 

qqr qg^qr q— 

“ ^jttr qfaqqrf^r qqt *rr% rnsraq. i 

aRrrr^ar qrst § qqqjqr qstRsr: n ” 


1 W. 3 ; V $. *\. 

2 Aitareya Brahmana, II, pp. 836, 837 (Ananda6rama 
edn.) 



^ “ nq&vt Bsrifct, 

wm ^rsr” ffir, “5riR#r bs^” m *r BwsrgftR*rew 

i 

jptwRram'TfPT i^frf^rT% BB^ffBBf¥^rra%g ^srb- 
f^s ^^rJ^wstfsrirEg^ T+p-rtrsr *jr BrgwwBr 

^ ft»f^r%BBBi%: b^bi«( srgarr'nra^TRB raw *wrt B=rt- 
fitg ^?RiRr *13% ^nrant: sr^f^rw: i ^ ^ crsr q RWB B tffiRn , 

“ Bwirag b <sr5j ” fRTT^TtBBw g-swiriiBi g p ^r- 

BTR'fRTRBBTfBBR ^R^Wi-R^, fiigaiBBHUH - 

ttMiHi-MiH “BanpNwwB Bsrra^f btr? ftfsri' fir- 

sra: ”, “wsr wr h^str. wtwFTBBfcr:” fRrr^BRRRT Pig. 

<w ftis: btbrtc btrt ” ifr § <rgfe- 

T 5 RT I 

% 

B3 ■B’-srf^'tilR'JI: 5 rfir BWRRTC 'Bflo<( W3WBB 'Sg- 3-22 

l^raq;, b I B^roif ^j^bwIrr.; 



RTtB af^i'bdfc'BrBrf^ft I BBT gjTTUlt 

j%wl 3 ww gjrasfwrK g^oRsrf^tBRRra’arr- 

Pts^bbl t ^frft;— iwrejjwpR bb btbr. “ arfer frrwssr ftw- 


1 RBTfB (My) 





JRn^r” iftr h^5t n pnufSr awsrs^ 
S gHfr T ^gfc q' cJW STfifST^W ?r?pWK?# <31%^ I ifa 

gjjoRTR snrrsr ^wrror<=rTW^: ^ f^r^i^i 
5 W srrfosfiers I -regfSKrer (sit, wr. ?. ^ ^) 3FT5rfH- 

wftftr'fr'Ti^H^'T g^p^prasjnraqT 

^ sspiPrafirsar s^kPr sst'Jig^R wsraftoNn t^rs I 

i fe%t;r *rrsMT sr?^ gg^f^rg^raT’iir’^T 5fi%rn?r 
snirers ^sPTwr^Wbrrorjrr ^ ^Rng i sra^riRi^ 

(Wf- *rr- '<. <i. v) srstf&r sircrw n n T F^g qTf^i%g ^rr- 

^i^rw ?rw wgarf^uraraK 0 ^ <rren^ frRWJir^i *rf3hr: I 


“ ?n# 5 Rf 

*HNtj I 

* Hfg- *ngoret *ot*t*i: ti 


?r?pi s^trjt i=rtt ?rarr 




uiih^w*. ^pr ?^rr)^R: 
< | J||*l<IMWfT WTWHJT 


wgt&Br wmzr: n” 

f^ ^prr^r^TRf q' fw i wS- 

re°rf<r 5 ^«Rsnrr T & re nfa i fo^w- 



jpra- wi (srr. to \. R. \.) ^iror- 

®fr i Pi wo srrwji & h <trt Terror *r jjoi ft ^uw tm i<u^=r *r§r- 

ssrewnro TOrfafrr i ara^ra (srr. to \. 

to 1 ^ (srr to %• \, l°) ?Hr- 

^rTOiTOWf^ssr snnHr g?RTO%fcr a?wr& (srr. to. '<. ^. u) 
g'^iRir to;4toto ^rf^fTR^rorp? srcroro ^rprontoPrefe *rro- 
?rra:— 

“ h tot 5f>f^?rftrcfer 

fr to^tto spt ^ tot fef a i 
*r ^>Ror ^RojrfSrTrfSprr 

*r toto ^f^roror *t TOft 1 ?: it ” 

^fir tot tosto i ^to^tto^^toPtttortot (?rr. at. r <. \. 
r <R) ^ttotrtototot TraTO^QTOTOrropN' tthttot #fen, 
“ fiTror ^ saT^irKrs, HrWT^^rrrf^% ^rfeTTPr ^ TOTTrofo 
tori?” f?nKHr “^ttottot sfsrm'ajtrrrf^i^'ir rttottir- 
totot ^rto^t ==r ^r^TOlsTO ?fir to tot tot- 
»Rt” ssroita i ttstoto^, mx “ ^TFR^rsHiRr^'’ (to to. 
1. '<, %\), “^jw ^srwfrfsjq^^” (grr- to. r <- 3 . c), 

“ 3T3RTOTORt#: ’’ (TO- TO. \. \. \ o), “ 3R3R?9TI%a n T^ 

tore: ” (to. to. \. \. \\), “ totRt srft^:” (to. to. %. 
$■ 'RV), ’’ <sar. to- t *■ s^), 

SilNwi tortto srrosfTO, ecto^ “ TORTOsrrh^siH. ” (srr. to. 





n. \ a ), “spfo ( 5 TT. w. ?)» “^c- 

gfftsrt” (sit. *rr. 3. V-i) f¥^W- 

qRp?RR i i -m jjasrrreift aft^rV 

5 pr aafa aar amt a*pmn Jt^ra: i srfgrtgrwtFrsPT “ g^- 
m mmn ” (ar. *rr. q.. ^a) SRtftgi^- 

iistq pr “h l%^rur^R^ amR ar gssra^Osrr, wr, q. ?. a), 
“h (ar m. q. \, \^.), ^ snqsj- 

Rramft ” (ar *rr. q. sa) w^rf^qMn^qT^rg- 
Rarq^g^cgvrTgsr 4gjT^r^aTrt?Fr?n & w ^rfatresfa 

srarfo amama famaqftcrcf sntra-s I arsRr'Rrof'r “ 3 iR^r- 
sm qqrma” (ar. wr, 3. 3, n), “ar^r^rr Rath's w- 
” (ar. ar, 3. 3. 33) ?fa fah?h 
itafor ?rqpama-m#qa»g55RTtRffaa “ qnmtfaqa aa armRT- 
fir*m ” hr. w. 3. 3, \<t>) qjHqu rapf hatr- 

qsfa *fi#r wRqjRRrf^g^Rr^frcrrr arfSfars 1 q^a^ara “ srvg- 
fcmvgtimi.” hr. *rr. a. '<, k), “srmfc r^m^fkr ^m- 
afcr a” (ar. «r. a. ?. 3), “ arhfa: (ar. ar. a. 

«), “ alrawr aari%%qTa,” (ar. at. a. r <. u), “ aara- 
iw yaHwahahr gsiq^rr^” (ar. ar. a, l. \i.) 
5Rrfajtr3jia aaarthru, aaa aarerarar aifr%t qaaf ?ha- 
ai^r: treats agahtaaWaaT sraaqrt haftm : 1 fMa- 
qr? ag^qraarqwssfiaat r%q 3 RSifhtw>i<i f^ guiaRwa r ^- 
tqpwratairwrma- affcrs 1 gahart a gaarafeaiaRqifoa r t ; 
aa aph ath aga adRaaaf fasfaa: i ag^ art “ ti a a r fa- 



forartetR« 5 p?: i 


Wfr: m (sarr. «!.#.».*) 

“ srfS’nk' g g^s ” (srr. *rr. t?- w. <z) 

V3 

* 3 rr^ro%^As ?OTJr^«^srr^ra®^>T ^ fcgfagg i 

akgggtfteTT qsnwr a-aa 

srf^r^r^ «y«wPr sc§r ^rsRrrowfi^: kgifk %g, fWr 

ygu(Pffc|4 sfforargT?: JTT’STPrR *gg? gjrrk SCTcF&T «JJ«I7*- 
f^prpsrjw t(g«i h^^Pi m i% E? r^ ^*1 ftg u / ftrarafl^rgr^kpj 
yfiMi^WMi sBTfp^ fJt^rrc^rrsiar kfak a 
fff:—*Tf<rgr% igipt^sra^jwpr fa#wq-., * g gww&g- 
fftr £r#rg i 

g?rfr—^i^rf^cw (gr »rr. i- 3. ?«) “'rcfort: is^rsr aaai 
?5<n>Rfr *tftg*itfir, g gcrrarerr afkr gr” ?fir %«Rrgq««j 
“ ‘ ■tiR^fet^ sj§r g*:’ ?fir g*krg% srarcn^g #* gg?k, gsr 
srg; ura mzi ?r <w Ararat wkgg- 
tk” irt gfrefkrcrerk, “sjw akg?; itgiRjw, sr?r gf*- 
%rg<k^k, mi grRJrk k«g: gkfirg: ” ?f?r koiffer^r- 
gggr Pi(Wfag*g ggggag^grkggggrgk^rf?? fk^wror 
ggut ssr g rkg^ rkra gi%wj guffaw* m “wgr- 
WHr ^rwi% ^Si, ggrft §^r ggrrggr g^mg ” ?fg ggr- 
^r?rcg g^gsgrggswsggfa^r gqgrkwggrgra#ggrer g^ksg 
fk g ric^nw k; “ grgpgr srggnsran grarg^rs^rfeg arr- 
g>nsr: ” ^gtkggggrgftaRrg gs^reiw gjrr^Rrrii5R^s^- 
wmrg; i ggr «rrg<g g^ggfSgjksgrsgrgg «?%: i 

g*rr grg#FRrcrftgw:°T (?rr. «r. *. \\) gpk, “arer- 3 23a 



s^nsrcr ^isrres 




I *ra^wrcrsft 3$r«rr jtr*t. <pr: 
srcsRTRnt ” ^jr^w-qT ftwifc«rai®<ft«i ft- 

*rrft<rs WTOTS51 g-goi m * g %g- 

ftw«rrfo *# 3 * 3 ; i gg j re g tpr ft;— 

jaw^-smc ^r *rr ^csr r%rr i ” 
fft srt^wnr sirrn sift aig%. pirc- 

fr^qr reqR fsm sft snftg aftrjq; i tc«r ftap^wsr^ sjftri 


sTH 


'KW ^rrr 


^3jai?T^T(JT 5TR: 


“ qfWjHWr i 

5TT^IK %^ni ^ ^ II ” 

fft ^fwis?r»rrftft3int JTffr<w^wr^rrP^rari 

^ft ^ aftra:s T<ar%? ^rra srrft Frw'fta’ wi aftft tspmi. i 

saawPra^ i srrgwr i5wn%# asrar ^ 

ftnj^ft^. qqqrft^ aarar srrft aftantf Bgw ^r, 
<ft<ai i thrift q?i« d^TOftftqrrftKg^aq^ cn^wrgft^r- 
, rr«rar ^r%, yg^Harft<f^ftapW arw ^T?r a ffiafto ar- 
al 4ay<*H3rftra , si a^i^Ri ? arqcr: frrqr<?igqqf^f5rg?{rqr?f:'. g*^;. 


WVWK^ j 



ftrartaftifa: I 




sift srrfnrr^ srnwsisrft^'T'jj 

?ft flT^JT 

“Rftsft it 
% Rf^rsg^TR 
; =Rfftft TH^NT ^gamjfrrfftRRr I 
^?rf^4%^wrfqcit W CTq q, n ’’ 

5 ft ^cRkirt aftMuiniTNri?t ftr^ftft ttRtft ■ hr>- 



*RTJ 



ttpr sr^ftfnj; i ctRRrc<tf 
^r- 


<ra^+-W(W3RRRT 
i frftrcr^ra 

i <ftri ?rfr trti.— HKtrH'S.tt'i'R'PT ftis- 

srsrir: % Wri, %: 4far$ l $*Mrft<T«: 

rfw ?ft i <rr Tf%% ^r=R!— ft^wftft srsm: 

Trftr R^j^Rr ^rirgoRm: «rt: i a^fta ^r 

ftf%r*rsr i aw «ftsRR 

<HM i *llg'TFRR 'TflT! ftft^ftflWfsft cRTft’Trg’TR^T cRtSST^- 
r^t ^ ^ sqfthrft 34 <tiku:^Pri«: ift*R 5 ft agRlftR i- 
ftnsrft sjiT$r ^ft^stswrawT# Rs^Trrfor *mRf?rpr aftw- 
ift ^rftn; 1 

'RSurft'Trwrft crf^Tw 5>pft 1 trt ft—*reift ct^ssri 
irew^r ES? ftftwimTRrft:, crtr #t ftf&ft *§r ^jrafcr#- 
grft ^rnsrwrraunw^ftga fft Rffrr^rr gg re wcqip^wqi- 


3-235 


3-2351 


1 •sm^tTmt^'Rq. (My) 

2 ^ fft (My). 



2352 


2353 


i sr <« srwprai^ ? 5 ?afa- 
^ fflcra sfg fc sn^rcragt: gsresR M i P^ ? wrac ifir srerpra, 
awtfUfi giratg, “ *r strRrrTfercrrar rag^Rsiri+l r%r%- 
re?at remrer: ” fra sfftsft jtort m- 

oipir tra ^w#i^tfir3TRr*ri?^r, aixtw “ *ra- 

<mrr%&ra^j’’ (srr. wr. \. 3. H) fra g#r 
’re^’TOTramfo y^wRifenairfawrat ^ 3 df&ai^Rrefe ?r 
ibrr ra fe g R ’tiNfg qqf riKW raR%^, “ smrfftsrraRj'r- 

’Wjfi, gf 5 i^frai;?r<Tr^rf^ 3 iI f^ *»R$rac ra^rar 

irfims ” iftr 1 

smr«tRi <rt irnsrfa^rft^wsfa (sir. *rr. 1 . «. \\) 

“ 5raW4fRRrrft fttffcra'ssssRrorrrt. srsrfc'RrR' ?w, ‘*rtK 
T^^ras'T?:?! wrfgjrHr ^s«r RKr^wnwr qifiri 
fgpfrar gfofssw ^g^Rrararqf^<rra fr&rq;; 
^t^rn^wfl^rara. 1 

■ <wr fiRfkwRSR a^rrf^<«t (srr. »rr. 3. #3) 
“ #*#WfrarpffqiTir 3 =err ^Rre<£:*snftit&re*nft &mri 
wm, 1 *rar f^rara^ 5 Rr?RRto 5:$Ri^Rf ^fiRirfr 
5t53 1 sRra’ cRsrrHraf JT?rri mtg^mi. 1 araV 
■jsrrara; wm 'rarferfir ^nra^rrra^prsrgw: ” iftr 
srft^R frRrsrftftrsRTi^T 55 rRnf*&ra®*«r gg^nrc- 

*JHm^tn%«irar 1 n ^ gg %g^H<l *Ni 





#ri i “'TOf crsfjr:” ffrr (gr. *rr. R. 

'O 

\j\) «rhrwrfrar?re*Rt ^^rw^ajPrRr srarw, “h^- 
Snrcw wranj” fftr gfftrc&sr 

*ftr fT#a?i<ir^^pr?fTRaR^r^?rwCT <r«RcR- 

stfwwf^f»<°wf^ crfe’wiw i “ sft^awi«t>i4fww>- 

wnr 3 te: i r ^r ^sr^rrw ss)- 31% 1 mt ^rfipjsrci': 1 w 
srr arfirPf^fe^s i <pra ^^K'gTOrafa^K^wrsrncgmRi?!. 
f% wrftri^RRriw:, ftr^Rrnrr- 

*rft*nrr ^rr sirmw; w ^rf^^wn^sfrflrtrftrars^flRRr stfir- 


swrafi^r <w ^ww: strsrrfir” fftr 'j&TSTSRl'fo 5wrfsreRgw 



ipffarsar^sft (gr. *rr 3. x %) 'R^wim- 

ww sffa&’tphrerR w$r st* gfrTrcw- 
Jtr^prrftsrsjr “TcrPrwfRrf firixf^ ^ gw siwfaT^ ” 
(gr. «r. \. \. \) ffrr gjfw OTrawra^ “#rgw: 
R 3 T%ffg^ srrj^t ^w^^cryaq^wn 1 f% sspsffo-iforc- 
*rtrppafef ;rreta¥ ^ ^it&r; fimrcTrfa crPs^tf^ arfaqr- 
f^^trRpp 1 ?R3^r<tfl:^ H?wtwrft«rR<fr *rawww siwf: 

” ^fir JTW^^t grPW ^^’asWRIHfo'UPl- 
^rr; % 5 gfe wrewN^ft 1 

gg*rW*r 3 “wa sdgTftfasRR” ffir jj^RRfcmwi 
%?t ^grfafawn%: fNfMtf<r sg^rwrn “ *t&jt 


3-2354 


3 2355 



RuftdPufa : i 


” (sit. *rr, •a, v. \) ffir qtar ^srrar 

gcTOl!^Tc?T ^^R *Hlfafa*n%: “ **■ 3TT- 

wm^aw r^iT ” “ *r ?rw ^fir ^rajg ww : 

zrr&n'’ %fir §mfa*raq “ RR^i^ot 

^Ki w^ iR wIgg l P r;” (srr. wr- ». tf. 5 ) ^ 

srr arc snrmcJrr^H^rs&irii: hwt-wtw” %r- 


*mTRR ^rrr- 


g^Prr^'TRcra' “ ^JT'g'r^rmrri. ^WNi^Pi^r# snr^’Rr: ” 
(5rr» «r, v, v, u) fftr “ 'S'mfa >riT*nf i Sra%j^r- 

^rpi?stT«gwrsrr s^iro^rar 'j^wg^’rr^rf^^tswrraFi *tt- 
gRj Wn 5 . q y iii ire^ g H r^Rrera -^rpRnRr arrwmr ” sfir 
^rtc^jsi^T 5 tbw fJrcfts^%n%ffr ^rnoNwr^t'TfM^f^f 
wsNprr i -fSmuraasrR ^rwFTrrRar gRfftfa sra^p ^not- 
wotftnTtr^. ife^Rr #t sngr *r *tflr%rr; ^ss«rr • g^r 
iRfrjittfaR^rsft' srrvw <re*r 'iw^si^'sisg^r- 

MHfcMiWfa-qr RkRiswWI tr^k^h srf&s sr^ra 

«nfeffcT ’^RRfl'frr i rfH fkf $ wrfa&rm *&&fe w sr %$$i q- 


*rrf*rcrar fR* 


: 5 rnr: 


iys.aygorftRjisi^wiyitir! frisFr >R$reRsr ^srsrRrgom sn?fr- 

f^TT ^TcTT fftr J 4'«li§'rMir%§ l ’Tfa^ 1 JrK)qjs^'iq SfgrTSpr *r*T- 

^fRl^r Wr RgiPRrw gpTg, frfoff^Rr firestgfforeTfgqr- 
wr^ra- mmm 5^?% i w ^'^fpr q ^rruqgn^ - aimrT r- 

sfl^g ^q^wp^ a ^o i gp^r a r^ . 
^ngs qtrg. j; sgfru?.M'nmf- 


itRiiafoaa: i 




a aafaarc s aTaa'Wraarcaaara. «&a£ra ftar*f *ra- 

iiilapwarfa aftttraaaftWI aaaaanasa MaiaaisRRtwaa 
TTgorararcaan “ arffcr araa;” f3nf?ff^r®Whr\a;, agrasr- 
°rr sr^sla gjomaar arTraFarataaftra Tjaara aa&rfalmf- 
ftaar apsftarlft; i aararaRK a>afaarre>r@8jrar aare^ama- 
arfaara arp%®ivaila a>ra#R3la ara^rra# 1 Oar. 
ar. \. t, \) asksa ®ani T^raa^rkfir aMarfra str?- 
aifa 2 {iaja ^W^tra^f TanffgaiaFarara^- 

*aaa surffafir 3 araafa “ afatrarfa 3 aafaaT*hr 

aetata. ” laraara (srr, ar. », ?. u) aaaiajpiraaaTar- 
5 tara:a atsaafra ajikaq; 1 Is *ag “ afairarpr 3 a^aataa 
a^fara.” # gars 4 —arfijgkffoj a^r “ aafipw awjgfrr- 
ah ” gra aa (?it, ar. » \. H\) aafaaag#r srgara W$- 
laagnadapnakwa a>ra°$a, “ flrlfeaftr ala ” larrfaa 
raalara. I aaara^iRfif^Kaa TrfeaartafaarsN ara f ra*a 
fa<aa?trft[a^Pcla^ra 5 a aig^, aaTaaagTg^tarra aaa^aar 
aaRa^a^arR^a^afat— fra fajwntaaa^ araa srtI- 
ag 1 atilstitfifal ara aaaagrrrlaaar aaafaa, aa«irlfr la>at- 

1 . a'rta^ara (o) a. arrara (O) 

8. siaaia-araragfapa (O) 

s- i%fa$ta?TOat?ia (O) 



ftmfccrfwws) 


4 * 

swTUfSR^rnr.; fMfatfirerT'KSPfa ^fer- 

fef 1 hi^tEH, sm^f%^TR^n?r aw j-hAsi-im^Mk— fftr 
ggor^t ^T 3 RT' 5 R smSraq; i wfairrarti^ (sir. *rr- *) 
foqTfow snpst®^ €goRrr«TTOR5r#R li^gorft&TftR- 
*r iTf^r^i^: | wri stiraramt 

^rjjwnc ?ft ; 3RRK5 ( rRrai3sr?jsl^irft^^^' tfrf^sRpJt 
sni^m i 

2 241 fkt°i^r<3 | TfT»rn%d^T ?r*^Rft%flcr iw 2 wnnr- 

«§n%^ois(5f:r<i 3 sffawNt^5j^nf^r agoranf^ni- 
R^^wrwrft 

ftShrrft i l^rf^- 

JiT^siwgng^Tftgi^r fq »vJ i ft'R^^ ft'jffcrrft 2 tip^r aw- 
ftj55<uis^ ; sgorm^nir ftoffaTft 6 5f?r atgnrfa cwar i giwft 
?R<jn%wrr9r i%swr“nj^r r^ijIwrsg'PR 

fRflTi%3 | iT5rRRr%y^r? *rrw st^rfitfir srf^rpftRr %jw¥ i 

3*242 ! ^ 9 RT : 5 ra»tTR^ ?pf ^rrrf^ ?ll ^ 3 ®OI! 

^Rq^pr s#rar , 7 =?, snir ^ Wfgat ftfi- 

'ereftftr—SR.'re;—^nfipraaj srsrereTflmtj.,—— 
s«R$<oTfai«in,— gcft— ar«rR- 


1 fTOPP^RR (A); ff 4 Jn> 3 SE»feR<* ( 0 ) 

2 ^iW W (0) ® 0 omits ^tpt—■S'ER:. 

4 |g^«RRP: ( 0 ) 5 wfallff (O) 

8 0 omits *«*ra 1 fwftt (0) 



“ foc^wtrorererfo^r s^b: ” sfir Hg«x> 
ns# ?r^f5f?%^crf ?rw ^^TTrf^r^rr #gas rareW ft#*- 
fe'W g^ssO'mfor iprcla^f srftftr SKHre^par w- 

HpT 5rigmi3:H 5T^, <*?5T3TreHR ^RtlWKt . I 

5*rr g«=r§rr»j<THH h ftaffrrrft Hftsjrtifa «tftr 

^jwriorrfa i irer H?«gSir rrf^rjj^r <rr?t- 

4«f^W*r3iqai h wrsrRr, f^g Hjprsfa ftr^qsftafiprr^ i 
srfcf fs Hftsnf^aoTjf^ariTgnTffrPr Qirg^^pcar niTTRr 
orr 3ra-|;arf%ftfs h^^ssrjt 

snaftssrH^re: i <j«rr %— tajsrfsPFtfr (sir. *rr. '<. ?. \) ara- 
m^’fiaj'Tfew’l; sTRWHHrfsmar “ g^gs?r#aw ” yfir 
Osrr. ht *. <U) “ %£ H#HSHar, ?rf^ ffea ” sfir H^prNi 

g-fel^f^SR.-; “sfnrererg»THf«t ” i^jfH^t (srr. Ht. \, r <. S<^X 
ar ^iH^t grir^ g q; “ tt spsrfWa^r fsnf^n^^flr- 

^cHrft^aHfi “3r‘arHrTH^r§anq-”f3Tf«r^r (ht. ht. %-. s. si 

4rag^ rraq; “ *rh stir h apt 'Htir hh-t ht^: ” fftr f%*nnrr- 

l” $;?rfa^Sf (srr, ht. r <. s. \c) tfr^gqraq: “ 2 *t: 
r” i^rrmr^r^ HHr^rnr^rf^a^; “ sre- 
^PTcHrftS'TOr «wf«!” (stt. ht. \. s- S?) nki^- 

<rra*i “ HFsr^RH^r^ir ” ic^irf^rFFHrts H#sr?5rri%f^an, 

1 *fij 3 Rrn? ( 0 ) 

2 5 }-, t» 3 H ?■ iM 5 &Q ( 0 ) 




fiwitafafia: I 




arwr (?IT. ar. %■ \ . c, u “ aafaaasr ” sfa jjarjahraq “ aarr- 
wa: stptj ” fwrfaaraara; aaaawRarftfowq; arajTrfoswt 
“ar a aaraarq” (srr. ar. 3. l \) sftr gaqafaraq. “aaafr- 
arrajr^T sara^t arffi qaN^at firgat rasas ” fwrftaraaNr 
a anfrawfei r q ; ^gaaraafaas?)' “ swrfetF^ea: ” ga- 
q^rsraq (ar. «t \. \. “a^wasft a&^rra: a& arfe- 
sftrs ” ?wrf^araara> aaffasftwtftfetq; “ansrfowrq;” iw- 
faarair (ar. ar. \. a. \%) aNrfwr%frq “ar % arera* aasr 
jwiii am aw % aarsl a % a%w: ” # anwhs 

“ar«RTwar<*” (stir. ar. \. ». \%) srw- 

a5R^a ifijil-ffrq “ 3JW a*at qaw a^q: ” 

^cMiI^'ti+'-IWi a^aaiawwastaaw a^aa 
aisaasrsrfwar fof rargamra* i ita 

foarasftaa i awawa sst^wsrarsfaT aa asrfaaapr aw aw 
faaaa i aaw agoi swa\ aawsaraaq i acrar<a4faa<l ftgSr 
wwr g aars@re[fta aga aawi%swi%^fiRgTi>^a I 
3 -a 42 i ag ftga aawarawagaiawr asmfN^qi f^t^JisREWPi- 
arar aaaaraarar a^araaaar sqraiarsa faaaa^aaTftw aa- 



»NNiq, irat arssafaaafrwmrma aiaarat sa^aagni afsta^a 
W5; aar ara^ajwf^^ (a r <. <\)— “ aaraariMiaq” 
*ftr wa, aar ar garfrsaar (a, *. 3. », c) “aa arw- 
awaft” piftww, aai ar aTTwaTra^ot (a. a.. \. \<\) 
“aat afc^lfoa qf?ma a# q-aa raura wrararcaa faasifr ara- 



iSraitafaifa: l 


Vr # srr^rw i iBrw i m^ : q^um-wi 

?tNr ^arn, ar^rr^- i^sfr^TS^Pi:i ^rfi&eni.— 

“ fcetfr ^r«f =a wramM srramT! 

Pmk <6 wfRr i gssjreta srcmw, ^rrf^rr^ ^r^T^nf^rr- 
ws^KftsT^f *r^(tRr ^rnn; i =re§^ g?iK<prf«t 
?r?r srr*r#wq;, gaifa<%ai sre-*rnrr#TT?i I w tow 
fircro , f^r^r ^ aret^or ^.ris^firRr *riRr^fa^wrwt l *£*- 
^jirar, s*res?cr%«aT*f sTRRRreCTRroi, ?r § s^irpr;; *jf%- 

stwW *r?m. i ^rf^ a-a 

ara^a *T3jn, ?rRr5rrfli{|UF%si *rrg, a § a°qM<A ’ Ri $<ar; aar 
■^fht J^fir ” 5? ataarsa ^rc°rsai%ftasw frfe ftsaRasrfW* 
aaro oFRKwmgRtKRr ’TsjsrfastqFl *rr gftr: *Eiaa>rc.'aaf: axira- 
aa^rfaar?aa>Ta- a#ig sra**. 1 aarfc— nmfairR* *rlra- 
?na siRNtr agarraaph “ a*ir #R%a ’jfcwla a# 
ftirra RTq.” ?f% csrt sa^aar: i aa arc ssrtrc ww 1 
■HicM^w afejrcnar aasrcrcr^ai apifearfirara^arcrcifiRraaT 
afipcrooir irrarcrcrcrfarcrerfrcr aH^ifiaosif^EHi- 
^Ku i ^o-^tmr-trR esp^raaiarc*! ararwagRr: aaia 3 ircrar- 
aNaflaaa 1 

arcrs aaaaNarcraaa*h—■ Rk.r: aarcy^yl"He*lftt, 3-34911 
. t reW ^, arciftftfaTns aarftaaa;, a^aa araRa^1 arar=ar^, 


1 is the reading of most Mss. of this work; but 
all editions of firlka^tha Bhasya read *?<t 

2 SfW^rar ( 0 ) 



a 




■stsjfitpfarafirare; ^ awRjpiftRrFr i aiKS'rci ftwreret 
an^t^raOT 0 !^ 5 Er<o(q i srr^ff sttwt f%*CT«J ^ ^m- 

IHWWwh w y qfa fa i 

“ fftr w?m i 

ss^RTfw »raftr— gfl*t'jggj%^rWi jsWqsrq 

«5 foftRi ^mai^B 

■Ml%^i>it^ *1313, Mi^KHiRwri 2 fftiWH srnrrf&ra^, 

<nftgpB^ror =* sr*rr^sT w&n i >33 q*TO?fi^^qf£Rrli% 3 T- 

ft^ r <^wW t#rrr%^ 3 ^rnrj f^nrra *r: 1 

324312 fiCTfWnRFTT 3 Rtr*b— <HK+rq i«(^k:, MdSiiHift. 

ft^r qsrsqMr * 5 fit ^iseru i *3 

fit HH<l«nl 3SS f^dl^srPlRStl^ VdSKHlRtfRsN ^sf 
ianmfe— g g r iAfrenp ; snwM f rrra^* sr^f 1 f?rR^r- 
flNf Mdo.KM I 5TtS^ ff%%f?r *TT% JfTRTfor%si 

ffrg, 3 ssqpsRfoft ^rt, q^rnwrwdsrrftR s^Fawiwrr- 
1 srto; q% “snsr *rnft ^ ws®*v ” ffir *f^t 
nwrPi^^fTR 335r^q?ikr3 sr^TRRr *TTgftR$ q s re r m 1 
ail^?pjf?r»<| f^qqwr^d ftw?# Rqqtsrq^^r^fl’ ; 5 R?T 

S^W^tq'jfRsfqr “ fto^rq^ 4 ” ?ra^r%f?rrat«i^^’?r sqw* 

ww ?Rr iwts 1 


1 psi>ini, i, ii,e9. 2 *r?wft sresroqifcs (0> 

3 * Paflim, II, 4, 1. 





^r 3 24213 

^swa^i%^rfr?rr ^ ” i%. $. 

R» \\) ’Tfjpf f<rq;i sfkw ssrpifcpntrir- 

3$«irftr ^wwifin Htrsn^rr^r “ 

sraft«” (s. \, ^\), “^rm gWhr?f 

nfqa fn ^g -i^ STT^a^^q 1 fafe * R , “atf^g^- 
(w. r. ?. 5(H), “arf^N^rw srr ycre g w Hr ?t^- 

twsr K3fJifiw^rs«iWia': 

“ gf ^ gsr -Rra fer ”, “ .qw^tstv«r: ”, (*r, * 3 , »|, {?») 

# «i<r ^ 

1 ^ frp«rftf ;Rrw?wft * *nRftftr ww 


“mt Hi^n^rqr ” (*r. r. 3, x\) f-mrirawg art-32421* 
aftwtvnrow fftr ’jtqajRUi^'WsI 3 f% “<rw- 
r%”, “awiRR sng” f?irft^nT. ^-myra^: srfaswjii: 3^- 
aps^j^RRknp^rfiffrr frPtsncfcpjrT oi(i4*0^Hr 
Rftmwf ^*n 5r*rr aft- 

3 Rr irpm grarreft Jrg.wi'Hr^RR^^w # 5 r 1 f? 

wftr ?m *rerftr <r^mrair 1 “ aft^s 3 in?-3.2*221 


1 'flUlfaWiJSR (O) 

2 (My) 3 aift’WHSI (0) 





fra ga afaagiaasaatart # 1 a aa# ; f%*i f%%- 
^aal a^arre^VasTra. ail^g^alaTafM; am, aar ar ^ 
■fricaa i aa.’a ii '^ a: JrrfcWrftiai ?ftr araas a*a ! iwwra 
Jja*a ^ftsr^ra amwaftaiara. i 
“ aftfa^anars i%ar: i 

gara. S^imaT agr aar formal: ll” 

^ag -ar fra 3 a*? sfteRfa *rr <i#3raJRwmm: I «t- 
agar tf?aagiii|<ag«wa 5 r%ata ftai’K u ufe'{iata aa^a*Ra- 
**aa rTOgR^arrar^mra fftaafa^raagagrB *ara i amPr 
“staarfcaa aggagfat” (a. g., ^3) gfa agaH«j?toi “ar- 

g 3 tRtfaanfta 9 aaaarra. astf^Rtrarag^: ” gf<r a aft- 

asgruTrOr^fa<Pf><“M ^fasaasarga s^rfiRaraTfa, aarPr 
arnftaRt aflgtap-aaar amara, ia^a i-a^rfaara'rawraaa^rfcr %- 
^fci^w r i ^ a areafoa agg^gftgiaRgr a*a arar% 1 «ra aa aaa- 
=grcai<saiif— “gaaaatai^f§RRFi^^r# , awiaT 3 ggi%t; f% 5 - 
aNraaw ta^gfa^i^fa ara^N;” 5% 1 aa aw??2-«rr ftar- 
'tiK.' , wtT^<^iH ■^taagfraagas’aa sy^a aar: ^r^n^sfir •^hi- 
faaaiaw at 6 sasrcarRta aan%R!r aoRfia:, aaa*f*a agrrJrg- 
Priim<gi ar^ragsaa ^fir ar^; arai^gaftsfg “ a g ?R q; aaH- 
aoRRmf^wr: ’’ (a. g. g. \<\) gfa ^wtataRa sraarfca amT- 
ag^g a a%ftfo »aawiga asgaR n a, 1 sra aa “ ga<°ag^s rr < g ” 


1 aaawrai (O) 2 mnrgia (O) 3 ? 3 (iga?ataq (O) 

4 ar«t (O) 6 O omits at 





gjttftt (s. g. g^-33) snatRusf^i; sM v-f- 

sfSmarHtsgr 3 srfararfa i i3g “ arfs+iiinrg” if$ gs- 
smft^ssstqjmft (s. 3. #. c) 'twarc'r srs 3333 3 r%, atfa- 
sfaggsRsitR 3ft33N*33 irrsfaftt g^rftfjsssrrs sfarrfests 

(3. r { . ij • V 3, V V) aft3rr33>3*g3**t'p333r33'*g, »t Sisggtsrt* 

TfTOHi 1 1 srer q^tsr gsmi sp% gssat 3333 * 33*33 fofis- 

3T3T 2 333331X^3*33131 $ig*33T ST^Pt ft 3 *3g I 

frcr%n%wwpR (3. g. \. ag) ?rsr $ 13*331 stars $ 3 - 3 24222 
sfts, sstfs sg “arrcsfir gq3--s#ci STCsr% 3 ” ( 3 . v, 1 . 3 ) 
igrfJragssrsss sstrsgrsg, 3 ^irssrssajgg 1 3 a nr gg- 
ff$s s^mss *3*lft*3His*r$Ji f3f$33$3 3»i4g, 3 g *3T- 

fsssfo sis f^^Fssrssg “ gsrfa aftsisfgs;- 

$3 fttstss 3 * sir, ssT'ggrftrar— atg sirrres- #r sgsxsfa. 

33: gt'gsrfatfic— *3 3T atgttfift 333T ^3$ ajg % *33f$— 
isrr^tsisisssgfct 33rr^**rt*3**3sPr srgsTftrrftgg^rftr *313- 
gsssr 3* sir, it 3 gsr *3RS33t stisfot 3 3*rsftr f gre tr g. 
dT3S*ft<3lRsi ” ffir I ats 333313^3133l«tl33ir4f3SHr$3 

Sgj#5tfJfSlftftSt333r ®3SS35Eftrs33c3 4 S3TIS3T3fi[t3 *3gS3 I 

g fo 5r *ift3 t3f$3?33 *tT3T3rfir3S33g, sir “*3 sr atfsfis” 

# ftlST 313333 fT3 I#tg StSSSfeSTSSS-l! I 3 t33I%- 


i srasfasrcss* 3 $iss3**H3f:g ( 0 ) a rilggnrf io> 

3 0 omits 3 A 313*3 Sisf<f3«s4 (0) 






m swwC+icflfM arihr 5mfigw5r I 

21 qfcn 5 n^ <ufr ^4 n-aiwa a wsrftt, ^i^nifawia; 


. srarmRu^mm i 


scifa*#* ^fa. >rr®m%!iwr a^Mra: i n4 ^ *% ^ 
gg*. $R?«Erar sti^#«s gwr a%**wl3rrf4>»r ” 

Ppw»wtwwwnf{<r i frtsnr?nf4 5 n^ 3 nw4rn?r*n'R^r^r ar?r4 

3 242222 # ftWW, 31 &*!*{¥«<.«&- 

4TRT, “ I %af^Jftft<R4f^: 


qi^fatRWr^W a ■flW I 44 crgRRt f%5JT, 

3RSf f^RriRs ^jirf^PIRRraTT- 

naaipiFft i$rcr= tw «=rra ” ^ RiaT^«raar rrt 

a l^fa- ^«TTRfn^^if^Ror*rRar%<iaa, gas^ %a- 

*r n -h-h Ri«»f'T'-i t-M isiTR* w xtTO trr 55 ?' 
w^Kffic^fif^t^ialwr^, sifepf snpafr ?ff tnrr^rh^r frra*n%^ 
g?ifc«rarcfa warf^OTTB «?r^5?aR#- 

53f. ^4^W^»rts'l'««ft'anOTN itM'frKMj-llbatJlKt =tw4H|4l[- 


R» I 

3 242223 4 ® sfi; gr- gtj. srer srikstaftwr^s#:, arftfcrpHfcra’av 

^ wraT5^a^ %a, “ q^w?f^r^gfifwqftta ta^ ( ittiff- - 
W4?38^,'T^4?a5f'r=>-^i'ttiiRta TR^i+tc^r# ^d-ng+HRt ” 
g^ftipaPm^rtRtff^^, “ rasasrraairfi^rftRTa- 



ftrqftqftifct: i 


W IrETqft STWT- 

^rrararaqqgraqrqr: stfimr^R sfrarar 


grararrftqftra (sr q. 3. vq) srfgqreirvftqrpiqqf gq ^3-242224 
srqf^rg: ^fcsftfftwq^frsq: ^qggrara st?nwg fft qrggq- 
qqft 1 g g graq ^te^ftftrarqgr grtrgqiirqn&qsrfrarq sft- 
qr&i$iKw ggrraqrgq;, q 1 ^stfrft*rq«OTsq wft; qqrar ra- 
gqwr&rrc?rrgfftq%sft gCTqpg^qqftrarq. 1 

g q gj^rftsrftqs w-w ^j^g^PTrcrarar gq%fti gq qq?r- 
rgqqrVqq fti^qTCTf qsrasfqqq q^s^rqraRTqftqqrsraqr 
ggftftsrraftq ggrcfg ?ft graqq; 1 ^rjjqrqraqrfa ft %qts?- 
ftsrift^sf sraf 1 aftrsg gfassrftqqNsgiqqrrar g ggHh, gq- 
wgrTrararwr qft: srqHq: 1 gqraqrqftrfsftsrqqhi §?p- 
ftftftgt. 

g^ft— w Jtraj: qqgggqft 53m?? gpiqft^qgr- 3 342225 

gr gq^ggTgftft^grcraftg'rrqqsrcr ggqqrftft gqqft?nft^r 
gftrsrqrqrcft gr grasqrrq^rsf #rftqrar qrrefhrer grftsrft 1 - 
ft&q&rar IsggrqTftsrcfiwraq:; grafts?? gqf^rsftt ft qrw- 
gFf: 5^Ftfiftt5rraggr%5:, sr qqft gfsg^gftg iwwftq: 


raajw^rsft vtgfg 1 sra gg srftft- 


1 stftsftsft fts <°) 








“ flT^snftoir 1 i 

^wnrars ^N- ^^p?i5rrgf n 
<ararift W*frh% ^trf^i r 

?hr % ti 

frcrariiwrar % Ir <rri<R f&ars i 
Ir fa ^rfa ^ amfa ^ 55 ^ 1 %: u ” 

orq[ i fa ^r«Rr?Rfa$<rr: ^jfafsf&R. %wfaf 
sifarfaf^snirr |Rr w far strcwfa r fa^fa 

JTtePEfrere&RT (<TR<?r 1 ) <rsR<^«3 ^fBRwfer <f?Pr <sffa; 
5r#3Wfa?rfafar ^Rfafarffamfa :fakfa}rfar^7RRTR- 
■ffRrfa # ^Rfafafafajfa 3>ffa<rfaPr * w%tssr: 1 
3 a<a23 5f?Pr ggorm^^fr^r^ir- 

4'rwiwPiaf‘pRite^r^rw’j: I ffaRWffoijWT«fa nTjj?rpR 
ffarrfaq; | fa rlr w«fa irsfaR scstrrr ffifasfa ^ vfaN 
| fa (sr. R. *. n) ^rr« <tr awRRfa 

sw PRPftfa t l^fawRR'rfa 3 "rfaRfir, ?tr ar^r^Rr^t ^§rr- 
ffarffa-^RfaRiRfarfa jrt TfasffaffaRRT*^ (fa fa ri - 
fa iferpn^ i far ffarcRrg'TRR anRRwmm^ 


1 Kamika, Uttara bhaga, p 113 reads • ^iva- 

rcana Caedrika reads ^TW^W^fr. 

2 ^tfsr ^jfaRfa (My), ?srigrft (gwSrcanS 

CanirikS). 

•■* *Rfa (0). 



^SF E POT 5TSTT FfipEg ^ Wofft Fgp r ro lr -3M^W * 

I ^ fl; ^rrPTr»?TnRr— 

TfcFrfcr^fft ^ra%i5?r3ra>g?r ?r i^ft, fawrfa 

crw 3frTT! ftwit ^grarr^tsH^rr ^q#wif gr^prwrf^rr- 
^cng« nr^^flfrf^r ftrrrftRr i arar FFirfeai ^Rf^snw: 
OT^i *pfra:— 


Tspa® *nTFr=( ^ Jr <rffcFHxr II 
fptti; *rrraT^ tfjtt ^t srrat f fjtt: i 
fe^tTFTfsf 5 «tt ^rg r s i aq<NU |{ u 
FT FWfFRFTF 1 fft grr ft w ^ | 

nc^=iM«ii f f ^^rfcr FTftrfJr 2 u 

V3 

*fkN- FflrawrwM* jt®tf | 

Ff^T^TFTrarF?^ ar^r ^f^ft: ii 

Fnitsar 8 Frft ftPt trarfon l 
g w« T C »i i arair i| 

nrsr ^<ft4 4 ?p?fft swFgr^fF 45 u ” 
arw Ffe l Nf i Tfa r FFlaF g ^ fa^Tf^r: ^spTRJIFFraf- 

®RT fent T FF n ?F TT g^S-TI' STOJ. “ TiFF ftFRaF ” ffif 


1 FTf*C?f?FFi ( Br - V. p. 104). 

2 F^tV ifajlf*: (Do.) . 3 5?«rt| FlfitT (Do.) 

4 F?TCWFf (Do.; also 0) S xjftgre^r (o). 





srt: ^rs i %ar%§nr *$tor fwS ^tt aNr- 

^r frarrrj^Tfiq;— ftsrra'fl'fit ^aTra^i^r ?aar srrarofrss;- 
cpr, (%*r Jrgs^— sfir i <rt: g^^qrr— ^rnfSrer- 
c^iRtt^r =f#T<r sraraj *r®wr h T^mtf, f%-g fleers nrs^fir?^- 
ift ?re*?r ^wrarR ft#?n% # ye^rft— 

^ ra ^xt>n — ar^srsfr ?r?f:5r^'Mrrr?n^K : q' efii^r | ^ 

, 3?^> siwar^rft'irsftflr a > (5raiTf^[v*(^ sef lq ^i ^f srrfr- 

^trt i sf^rr srpjrnRsraiy a>ft t ra , ftra , a'?aT'3^ : Hi aiwiRjna^s’r 
ftusiyftr: q- a^trls I =5rrcfff^R *ra =a ra4a=<r?NrRT 
** HT«jm U3T: 'K*rr4'f%^T I 5?r«T^r^r5tT^r^i- f^rmsrnRr 
? ^r — ffir i ^hhtK*i.— ^i^i’TNiRTf^Th' 3 ^$ 

^ ?* aref <rri:*i; aRr-pR sr^r- 

^r— 5bt ??r, ^argaa^sfr aro^ asra;^^ saw— 

i <krr* wlfeuftr a^RRts^R-rsa' a;s a?sr ?r 
wif^mTEriVr 5r®?isRFf: ^r a^rr^frer ^N Rifc^'-i : 

^** r, » ^ ^r^qr^rr^T fR^gffiq; | g ^ rPC 'RT^r- 

fttf srefr^RRu— 

Sf^5T— 

*f?r§)5rK5r®?hss ^?Tpin?q;/Jf ^f?jrf: | 

*t srraRsr s4r ffir ww srs'afft n 

%3%g:— 

sf^srs^T u^rr'sr strsw gwa'^ i 2 
•r ari^r 'T«^5^r sts: ^R'jRajuni n 


1 SRRSjisSS '(O) 2 (Br. V.p. 105) 







ai^Tr^rs^ srnr ^ i 

?T'Jr 3 ^ arar^TR^# ^Fg^rersw 11 


f^ srcrwm: g-tcwrr^ ^brc 1 
stctpt: strwr: to *kr, 11 1 

estnrsRT 11 


#r 1 sra g^T^rNf^^T^Pirsr: ^snrr?»f- 

srSr #r, sr^srs^r «3«^l', 

^3^^^ 1 <j?t: nmrwwzfh^t srrwfir sr£ ^t, 
TO^rc^rfrorf^iR: ^fl'ta' tfir srat: t%to s^rr— ^t- 
di+i^ViPR Jrar^RTJiwstr * gsrfasR 74 *i srw, ^pgfc- 

ww?m%fTT3%: fr «#rfe^rws— 1 rpRpere: ari*i«rh%- 

«$s srplter w>«sn i aTR3R‘3'i arftflr ftra?r?$ 3 i «w «rm& 
sttsfpt ^flfg^rr^rsrR, wsroirs#?w#^ 

st^mt %q%gpfrpnftfr -sratTr*:— 

ftftfaft ^ 3 ^ ^ 'ftw ^Hhi ^r*rr 1 

€3*Rt ^ f§Rf*R*T ^T3?tRTT ^ HHRt 1| 


1 *15R.TO (Br. V. p. 105) 

2 5J ?NRia fa*IR (Do > P. 10S) 
s srerwrer (bo. p. 105) 

4 #131*119 (Do. p. 105) 






eertt ^rra % 9ti3»rnErcR*r 3 ^: 3 *: i 
er# n?sr eftt Errfcr #Vfirs T^rfd =4§i<iT ll 
EPmf#n<JT %4 5r^rar^ crip* =4 1 
# fnrrnof %ar ^m?t rs# 3 *: 11 
«H+IWHWMI'bl5T 5r|#rfil I 

51# W5ET ^ETtIc^ 1 f#g# ^ II 

ettr jrnrrft iflurPc ^pErPTETOEsrfd 1 
5» =4^4T JT^Rrr JI 5 ^I#5J 45f 11 

f^r^m f«ir ^3 * ?pf# i 

w?siT 50 q%® crfitmw 5 r(%i%En^ 11 sfd 1 

ara an^RT5f3iwTf«renT ar§r ^ h s^rt #r #r, «ir^iV 

#rr Rfd: EP?r f%5 556SOTHTOre^*l# smf&t ? am*: 

51 # «f*4d 55 #; ei# 5Rd 53im4 ^snr#Rr: 5rd 
?i^t: j##t fd*^ frfara; EPt^T#^nrrortT# jjwit’MI et srt- 
=§#-55TtTOT5E5ri 3T54r 5 #ItR<R 54<J<!JIH , ^RT*n5Tj” 


?i^t: Jjorwrr rd^s ettwi ctT*iH<*M'HiuHi«d ^wit^i =t srt- 

=§#-3^155^1 3T5Eir ^M<4<-EM5I^IH., srawrm” 

gfd ^a i ^d i ^gt r arr^TT^r.^#:, “ 5^rftrfd ” ^fd m~ 

etw d#RT 5 rg q # Ta r cR^ftr^F=?#s, “ 51# ^rd ^etet- 

E5TEd f#j# Ef ” 5Eg*f3rr “dET^TrFETftd 5T# ER5TEET 5T 3TTE5TT ” 


545 >pr 9 


1 # rn 5R4 (Br. V. p. 1C 5) 

2 5#4 am Efjrerrefd: «» 




ffcarsafaifa: i 


f% ^ wr-FT ^ — 41 

“ fts&re a? ^r aw aa i 
a#HR(Rar as^ a ^ aw *r^g?ri n 
^rnrrft sr a?r gara; i 
a?r ga: TOwr^r aa&a ftwra: u ” 

-£y„^v__*S_ , fV— ^ 

S3W<CWW?S WIW( I 

“ 5T gjrafWCTRr l^fSPf 7WRR! | 
l^arfta af ^3<#r ararflRr u ” 
afimf^rg. i fasggowrftg a— 

“ asrcafirailg awamrawiraw i 
a-a*<Rrwy%i aa?rR asw'ftra^ u ” 

isrtrosr ^aw'JRafirfir aaNiwrgsrfar aa m n^ir ww- 
*skt isiisrw agar ftarfaaRR: asggMa si^rFaag i%te- 

ag awi »tpr fqrftrsilsrft^a'T^, *wr^ar ar^ spftaft- 3 

gsiiarw# ara4 swag, sft^srarlfta %: waft ssr- 
tawSH iR sfTRroiaRRR f^icasrfaml^a^r^; aa^pwHira?- 
firfiK'aaaa^: *rlfcfo T<wba ^pftararj^^oi ^ wtitor- 
wna i sms srrarPmaf Rf&aR twot! awmhrnfg;, a$a 


1 This is a conjectural reading, no Manuscript being clear. 
fcmifcW^T or are, perhaps, better conjectures, corres¬ 

ponding more closely to the original, 



ftRt^ftrsFr^?mrf^tets ; w«#'Tr5RT4^, sr^^rfaraft^fer- 
^^rriw^iqro^r’* *r ^nt^rfa *rsrrafkfti®* 1 srfrnn^ «tpr- 
'^raRrnrito *T(®r *r# n 


^rrajn^’fer 'tsrenw TOmbrcftre^ 


5F8R5T<jar: || 

Wre ro r fa^n' h# Hrd^r *r*m#t. u 2 



1 (O) 

2 This couplet is found only in O. 


SIVADVAITA NIRNAYA 

AUM 

3rlkan$ha Sivacarya has expounded the doctrine of Bivadvaita; 
we consider here whether it is qualified- or non-quahfied- non- 
dualism that is there upheld One is led to believe that the first posi¬ 
tion is what is accepted from the statements of quahfied-c on-dualism 
and so on m the arambhana (II, 1, 13, et A eq) and other sections, 3 
and that the second position is what is accepted from statements 
like “ for the devotees of the Non-related, there is release even 
here, ” m the commentary on the amyama section (III, 3, 32). 
Both of these positions cannot claim to be considered final; hence 

1. The word “adhikarana” has been throughout renderedby its 
nearest eqivalent “section ” An adhikarana comprises one or more 
sutras directed to the elucidation of a particular topic. It is divisi¬ 
ble into five heads . the subject matter, tbe doubt, the pnma facie 
view, the refutation thereof and the final conclusion. This is the 
order in which they are enumerated by Brikantha m bis commen¬ 
tary on I, I, 1. The Vedanta Sutras aie cited throughout the 
present text and translation merely by numbers When other 
works are quoted from, the name m full or in abbreviated form 
is always given along with the number of tbe page, verse, or 
sutra. The arambhana adhikarana is directed to showing the non- 
oth&rness of ehect from cause, the world from Brahman, with 
special reference to the Bruti “Vacarambhanam vikSro namadhe- 
yam, mfttiketyeva satyam <Gh. VII, 1, I)**. Two interpretations 
of this text are offered by &*ikantha, A discussion of them will 
be found later on, m the text* 
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one of these two must be determined to be conclusive. The pres* 
ent inquiry is undertaken for that purpose. 

2 This is what appears here at first sight. It is seen that 

wherever $ivadvaita is dealt with or referred to by the acarya in 
his commentary on the Brahma MSmamsa, in all those places, 
(the position) is stated only as qualified*non-dualism. 

2 1 Thus, for instance, in the Srambha?a section (it is said): “We 

are not (among) these who maintain absolute difference between 
Brahman and the world, as between a jar and a cloth, that being 
opposed to the texts which declare their non-distinctness; and we 
are not (of) those who maintain their absolute non-difference, nor 
do we declare the iliusormess of one of them, as in the case of 
silver and mother-of-pearl, that being opposed to the texts which 
declare difference between their natural qualities. Nor are we (of) 
those who posit both difference and non-difference, that (relation¬ 
ship) being opposed to fact. We are, however, of those who 
maintain qualified-non-dualism, as exists between body and the 
embodied or between a quality and the qualified”. Bo too (it is 
said) m the bhoktrapatfei section (II, 1. 14): “what has been set 
out already as to &va alone, without a second—the Self qualified 
by the universe both intelligent and non-mtelUgent—becoming 
both cause and effect, fcnat constitutes (the doctrine of) the quali¬ 
fied-non-dualism of &va.” 

2*21 The position of pure non*duahsm is refuted through the 
statement of objection and reply m the “Ikaatyadhikara^a” (the 
section beginning with IkaaternaSabdam, I, 1, 5). " Now, 

from (the words) ‘Existence alone this was in the beginning, 
one only without a second' and so on, it is understood t ha t 
the substance which is (but) of the nature of existence is flee 



a 

from qualification, because of the exclusion (implied by alone 
in existence alone). How may that causal condition be said to be 
qualified by the universe in a subtle form ? ” Such is the state¬ 
ment of the objection, “By the exclusion (implied) in existence 
alone, what is excluded is not qualification, but the causality of 
what is non-existent; for, there is possibility of confusion as to the 
causality of the non-existent, because of the declaration, ‘Non- 
exiBtence this was in the beginning; from that existence was born’ 
(Taitt. II, 7) Further, how does Brahman’s freedom from 
qualification result from (the text) ‘Existence alone this was in the 
beginning, one only without a second * ? ‘Was* (refers to) a 
qualifying act; ‘m the beginning* is a temporal qualification; the 
limitation ‘one only without a second’ excludes the existence of 
any other controller; the words ‘without a second* declare the pro¬ 
perty of being the material cause of the world, and consequently, 
omniscience and omnipotence. How can Brahman become the 
cause of the world m both senBes, in the absence of omniscience 
and omnipotence?”. This is the statement of the reply. 

Qualified-noa-duahsm is established in the very same section, 
in the consideration of the primary significance of the word “Sat** 
applied to Brahman. “It is not proper to take ‘Sat* which is of 
the form of both stem and suffix to indicate only one object; for 
through its stem and through its suffix it denotes two objects. 
Thus the dictum of the learned * ‘the word Bat indicates fSakti 
and f$iva by means of the stem and suffix; they both are Brah¬ 
man; through (their) harmony, they ensoul all the worlds.* It 
is ParameSvara alone, as qualified by $akti of the form of the 
world subtle and gross, intelligent and non-intelligent, that is the 
object denoted by the word ‘Sat\ ,, The use of “Brahman** in the 
singular in that context is for the purpose of reminding (one) that 


3*92 



2 221 


4 

fjakta and $iva should not be understood separately, but Siva 
alone as qualified by $akti; just as the singular (is used) m the 
Nyiya Sutra “The meaning of a word is the individual, form, and 
genus (N. S. II, 2, 65)” to remind (one) that the individual, the 
form, and the genus are not distinctly signified (as being other 
than) the nature of the individual as qualified by the genus and 
the form. The qualification “they ensoul all the worlds” diSpels 
the doubt that qualified-non-duahsm does not lesult merely from 
the fact that the word “Sat” meaning Brahman denotes $iva 
qualified by $akti, since there exists the inert world composed of 
ether etc ; (and thereby) it serves to show the inseparability of that 
(world) from $akti and $iva, through the element of fkkti, 
The same is made clear in the later portion of the commentary 
(beginning with) the words “gross, subtle,’* etc. The meaning 
of the word “Sat” as explained there applies equally to the word 
“Brahman.” Since the determination of the meaning of “Sat” 
is under discussion, that alone is taken. 

Hence it is that in the section about bhUrna, (I, 3, 8 and 9) 
in’ explaining the word “Brahman” along with “bhuma,” all the 
worlds are shown to enter therein. Now, by the definition of 
bhuma as “That wherein nothing else is seen, nothing else heard, 
nothing else known,” how can it be declared that where the 
bhuma is experienced, there is absence of ail other perception ? 
Bor, if the world exists, it is not possible to prevent the percep¬ 
tion s|c , thereof. (This objection) is raised in the words “ when 
the world exists, how is it possible to prevent the perception by 
the released souls, of that which does not serve the goal of man?”; 
and the reply is shown by establishing that though the world is 
reaLifc becomes the object of perception only as entering into what 
is signified by the word bhuma, and not as separate therefrom. 
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“This material world is not indeed what is perceived by the 
released souls. Brahman Himself, of the nature of unsurpassed 
Bliss, comes within the range of (their) perception, in the form of 
the world.” Thereupon is cited with approval a text which 
declares that the world becomes an object of perception to libera¬ 
ted ones, only as entering into what is denoted by the word Brah¬ 
man which is of the same significance as the word bhuma. “So, 
indeed, the fSruti (says) ‘then he becomes that, Brahman embo¬ 
died in aka^a;’ to released ones, after their attainment of release, 
the variegated universe, the object of perception, becomes Brah¬ 
man qualified by Energy ($akti) of the form of Supreme Light 
(paramakaSa), and comes within the range of (their) perception 
only m the form of Brahman ** This sense is explained later in 
the commentary, on an elucidation of what goes before in the 
context (of the ^ruti): 1 “The released soul is praised m such 
words as ‘he attains independence, he attains lordship of the 
mind (manas)’ and so on By (the words) ‘lord of speech’ and so 
on, is declared his possession of speech and other senses, pure, 
under his control and untainted by matter. On his attaining such 
a state, this visible variegated universe becomes Brahman Himself 
embodied m Light (Ska4a); this is the inner-significance (of the 
text)”. 

Again, in the fourth chapter, in commenting on the sutra 
“Bhave jagradvat, (if there is a body, then as in the waking 
state)’* (IV, 4, 14), this sense is elaborated (1) by the (following) 
statement of objection and reply ' “Now, if it be said that when 

1. The text of the $ruti is, “apnoti svarajyam, apnoti mana- 
saspatim, vakpatiScakiuipatih, 6rotrapatir vijnanapatih, etat tato 
bbavati, aka4a Sarlram Brahma, satyatma pra^aramam, mana 
anandam” (Taitt* I, 6). 
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(there is) enjoyment in the nature of perception of the things of 
this world by released ones, then by their experience of what does 
not serve the goal of man, the absence of the tram of bondage 
and suffering cannot be secured, no, (we reply), since there is no 
perception of the world by liberated ones in the form in which it 
does not serve the goal of man. This universe is indeed perceived 
as of the form of Brahman, by released ones”; (2) by his later 
citation of the text, “So, indeed, the $ruti, ‘then he becomes 
that* ” and so on; and (3) by his explanation thereof. 

The answer to the objection “since the inert world exists, how 
can qualified-non-dualism result from the mere fact that words like 
Sat denote f$iva as qualified by 3akti”, is indicated in the verse 
(cited as) authoritative, m the words “they ensoul all the worlds”. 
This has been made clear by its being established m the PrakTty- 
adhikara^a (X, 4, 23 et seq ) and the following sections, that the 
entire universe is the transformation of Sakti. Qnalified-non-duali- 
sm alone being thus expounded everywhere, how does the doubt 
arise as to the acceptability of pure non-dualism? 

Further, the section “Na sthanato’pi” and the following one 
set out only to establish that the form of Brahman is charact¬ 
erised by stainless auspiciousness and exists in relation to the 
world, and that it is not devoid of qualities. Thus i (proceeds) the 
first of these sections: the initial doubt is whether Brahman is 
endowed with attributes or not. For that purpose, (there arises) 
the doubt whether, in the case of Brahman revealed by texts like 
“He who stands within the earth etc.,” the predicates of (1) resi¬ 
dence m the earth and so on, (2) the possession of these as his 
body, and (3) the controllerBhip of these are true or untrue. For 
that, the (further) doubt (arises) “if the predicates are true, will 
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the consequent defects (of such residence etc,,) affect Brahman or 
not ? ” 

This being the position; the pnma facte view (is as follows): 2 *31 
If residence m the earth etc., embodiment therein and so on were 
true of Brahman, then just as for man there are defects bound up 
with the subtle and gross bodily conditions in the states of waking, 
dreaming, deep sleep, swoon and death, similarly would they 
(attach) to Brahman also; for, there is no difference (between the 
two) m respect of embodiment; because, (further) it is declared in 
the sufcra “Deha yogadva so’pi (or it, the concealment, may be due 
to conjunction with the body)” (III, 2, 5) that the evils of trans¬ 
migration are dependent on connection with the body; and (also) 
because, it is admitted by all that residence in bodies made filthy 
by (the presence of) faeces, urine, flesh etc, is as highly .distasteful 
as residence in Raurava and other (hells). 

Nor may it be said that while pleasure and pam are experien- 2 311 
ced by him who resides in a city belonging to a King, as a eons- 
eqence of the King’s orders, to the King himself, though resident 
therein, that does not occur, and that the same (difference) may 
hold here also. The cause of the suffering consequent en the 
operation of the King’s orders, is not, indeed, mere residence in the 
King's city; rather is it a special (consequence) of being subject to 
the King’s orders. The Kmg indeed is not subject to his own 
orders. Hence, it stands to reason that the King though resident 
in his own city is untainted by the suffering consequent on the 
operation of his own orders. In the case, however, of evils expe¬ 
rienced in the body, residence in the body is itself the cause. 
Hence, just as of the suffering connected with an evil-smelling 
prison, the presence in the prison is itself the cause, affecting him 



who resides there, of his own will, as the governor thereof, m the 
same way as him who is cast in the prison cell, similarly the suffe¬ 
ring consequent on the body will surely occur to him who is 
present therein as the controller, m the same way as to him who 
is bound therein. 

2 312 Nor may it be urged that since suffering is controlled by 
karma, though Brahman may reside in the body, for Him who is 
free from karma* suffering consequent on bodily residence cannot 
come about. Even karmas only endow (different kinds of) bodies 
such as those of gods,- men, cattle, birds, etc., suitable to the 
special varieties of suffering and cause the souls that enter therein 
to suffer. If for the Lord, embodiment m various bodies may 
come about irrespective of the suitable karmas, then, from the 
statement of the non-existence of karma, what (indeed) can be 
gained ? It cannot, verily, be said that the suffering caused by 
evil smell etc , that may come to him who is cast in ]ail for trans¬ 
gressing the Kmg’s orders does not occur to the person m autho¬ 
rity that enters the jail as its governor, merely on the ground of 
his not having displeased the King. 

2*813 Further, experience of suffering will certainly come to Brah* 
man, since, as present in ail • bodies, He becomes the object of 
denotation of such terms as Brahmin and so on, which enter into 
injunctive and prohibitory statements; and being, therefore, un* 
avoidably affected by the sins resulting from the disregard of in¬ 
junctions, He becomes subject to karma. If it be said that 
because of the text about freedom from sin etc., (apahata papmatva 
etc.,) there is no possibility of Brahman being subject to karma, 
(we. ask) how can that text .prevail against the conclusions that 
Brahman is the subject of denotation of terms like Brihmm otc„ 
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entering into injunctive and prohibitory statements and that He is 
subject to karma, (conclusions) that result if we accept as true 
the presence of Brahman in all bodies? Hence, because of oppo¬ 
sition to texts which are purportful only as enjoining and prohi¬ 
biting (action), that (other) text may be (declared to be) mere 
arthavada, whose object is praise of Brahman; desiring to conserve 
its truthful character, in order to maintain it, one can only show 
that statements in the Antar}5mi Brahmana (Brh. Ill, V, 1, ^ se( 3) 
about residence in the earth, embodiment therein etc., are not 
true, but are figuratively made for the purpose of praise This 
being done, there results consistency with the Brahmaija state¬ 
ment “neither gross nor small, neither short nor tall” (Bph. IXI> 

8, 8) etc., and of the &veta6vatara hymn “What is higher than 
what is higher than the world, that is without form and without 
pain ($vefc. Ill, 10),” (texts) which predicate flawlessness only in 
the absence of the body. Therefore, Brahman’s residence in the 
earth etc., His embodiment theiem, His control thereof, the 
omniscience, omnipotence etc , needed for that control, all these 
are imagined. Brahman is free from qualifications; because of 
the text “Truth, knowledge, (Taitfc II, 1)*' etc., only the form of 
Intelligence is to be admitted. 

Here is the siddhanta. to Brahman in Himself flawless, 2 32 
even though present in the earth and so on, defects do not attach. 

The dual characteristics of the absence of the taint of any 
defect and the presence of unsurpassed auspicious qualities are 
well known to belong to Brahman, from all texts, both Sruti and 
Smyti, such as the following “This Self, free from sm, old age 
death, grief, hunger and thirst, whose desires come true, whose 
purposes come true”; “the absolutely, innately pure Self is called 
$iva, because of the non-existence of tne begmoingless tamt of 
% 



impurity”; “tbere is a certain abode of illimitable qualities, (who is) 
the controller of all the worlds, distinct from both the bound soul 
(pa&i) and the bonds (pa4a) ” No defect can thus result here (for 
Brahman), since we hear of the absence of sin, old age, death, grief, 
and so on, consequent on connection with a body, as also of the 
presence of a host of qualities, viz., the entertainment of purposes 
which come true and so on, which are opposed to those defects. 

If it be said that even here, though naturally endowed like 
the finite self (jfva) with freedom from sm etc , the consequent 
defects may attach to Brahman, in the state of connection with 
a body, (we reply) not so. It is only to cure that (doubt), that in 
each hymn of the Autaryami Brahtnana, (Bph. Ill, 7, 1, et seg\ 
beginning with “He who stands within the earth”, absence of 
defects is declared by the term “Immortal” in the statement 
“This Self, the internal ruler, immortal,”, in the Atbtarva&irasi, 
after the description of the entry of Siva into all things as their 
internal ruler, m the words “He entered witUin that which is 
within”, by the gods who thereby understood the self-hood (of 
Siva) in all things, the following words of praise are offered: “He 
who is Rudra and Brahma, He is the Lord, to Him, verily, we 
bow”, “He (who is Rudra) and Viffl?u”, and so on (A. &rasi, II, 
1-32); in each hymn thereof, it is only to remedy the defects that 
may follow from connection with the respective bodies (of Brahma, 
ViBflu, MaheSvara etc ,) that the entire host of lordly and other 
qualities, opposed to those defects, is predicated by the term Lord 
(bhagavan). Further, though Brahman and the jlva are connected 
with the same body, the difference in the enjoyment and non¬ 
enjoyment of the fruit of that (connection) is declared m the hymn 
“Two birds of beautiful plumage, inseparable friends” etc,, 
(fivet. IV, 6). 
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If it be asked “how is it possible, even then, to avert the 2,322 
distmctionlessness resulting from statements of formlessness and 
so on 9”, (we reply) thus: if two texts conflict, it is not meet to 
deny the significance of one of these by making it out to have an 
untrue purport. Rather is it proper to uphold both on the princi¬ 
ple that “(all) traditional doctrine is equal (in authority)’', by 
endowing both with true purport. Thus, the very texts which 
predicate Brahman’s connection with bodies declare his non-con¬ 
nection with the defects resulting therefrom. In the text “What 
is known as Ska£a is, verdy, the dispenser of names and forms; 
what is within that, that is Brahman, that is immortal, that is the 
Self, (Ch. VIIl, 14, 1),” after declaring of the Supreme aka&a, its 
controllership of name and form, because of its identity therewith 
as transforming itself into them, it is made out that, though 
immanence in name and form is mentioned of Brahman, yet by 
the statement of non-contact therewith in (the text) “What is with¬ 
in,” (it follows that) for Brahman there is no identity with them, 
as m the case of aka£a, but rather the relationship only of body 
and the embodied; if, indeed, there were identity, there would be 
occasion to suspect (the presence of) the defects thereof; that, 
however, does not exist; there is no occasion for the presence of 
defects of the body m the embodied; thus is the meaning (of the 
text) explained. Following this, it is proper to understand the 
text about formlessness also in some such manner as that Brah¬ 
man is comparable to what is formless, that just as aka&a etc., 
which are bodiless are not affected by flaws due to presence in the 
body, so also Brahman (is unaffected) and bo on. 

Nor may it be objected that the texts which declare form 2 323 
should be re-interpreted in some fashion because of their opposi¬ 
tion to the declarations of formlessness, which are important, on the 
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ground that, as in the example of the governor who enters a prison, 
for Brahman present in the body, even if it be as controller, conse¬ 
quent suffering is bound to result; for, the production of suffering 
by things is due to control bv karma, not to the nature of things, as 
is seen from wife and children, cold and heat, refuse and urine caus¬ 
ing joy and sorrow, according to the differences in the time (of the 
experience) or the class of the object Smrfci too says “That which 
was pleasant, later becomes painful; what was agreeable becomes 
disagreeable; hence, nothing is essentially painful or pleasant. 5 ’ 

As for the argument that, if Brahman be present in all bodies, 
because of His being denoted by terms entering into injunctive 
and prohibitory statements, there may be experience of suffering 
for Him also, as a consequence of sms due to the disregard of 
injunctions and prohibitions, necessarily attaching themselves to 
Him, that is futile. The understanding of the meaning of a 
sentence comes about quickly by relating teims like Brahmin etc., 
only to what is primarily known thereby, l e., the finite selves 
related to the respective bodies, ra accordance with the preponder¬ 
ance of well-established usage common to both Vedic and worldly 
parlance; their function being thus fulfilled, there does not result 
a fresh understanding of the sense of the sentence through the 
relation of the purport of that very sentence indirectly to I6vara, 
who is (only) remotely understood by having regard to what is 
derived from such doctrines of Sruh as those about I&vara being the 
internal ruler of all, the controlled serving as bodies to the internal 
ruler, and terms denoting bodies having an extended application 
also to what is embodied. Hence, it is that in (the injunction) 
“the first is to be chanted thrice, the last thr,ce”, in understanding 
the sentence, the terms first and lost relate only to what is soonest 
understood, viz., the first and last places, not to what are under- 
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stood later, as connected with the first or last places (in the parti¬ 
cular sacrifice which is the model—the Prakrfci rite—), i.e., the 
Rks beginning with “Pravo Vaja” and “Ajuhota.’* 

Nor does it follow from the text about “Truth, Knowledge’* 
(Taitt. II, 1) and so on, that the form of Brahman is Knowledge 
alone ; for, as the form of Knowledge (is accepted) to safe-guard 
the non-futility of that text, the attributes of omniscience etc., 
should also be admitted m the interests of the non-futility of such 
texts as “He who knows all, he who understands all (Mu. I, 1, 9),**, 
“the Lord of all, 3ambhu, m the middle ot aka6a l (A. &kha, III)**, 
and so on, since there is no difference m the revealed character 
of both kinds of texts And there being no conflict between the 
form of Knowledge and the other attributes, there is no need to 
discriminate between the two If the text “Truth, Knowledge’ 
etc., (Taitt. II, 1), declared that Brahman is of the form of 
Knowledge alone, then, indeed, there would be opposition (between 
that and other attributes). But that is not what it says, but only 
this much, that Brahman is of the form of Knowledge; that, how¬ 
ever, does not conflict with attnbutes known from other texts. 
The attribute of “being golden” known from the statement “a 
golden crown*’ does not indeed conflict with the attribute of 
“being set with gemB” known by perception. Further, the state¬ 
ment that few Vedanta texts predicate the attributes of omnisci¬ 
ence etc., of Brahman, is too trifling ; the entire host of Vedanta 
texts about Brahman shows His possession of attributes. There 
is not, indeed, any expression about Brahman in the Vedanta 
from the use of which does not result the absence of some defect 
or the presence of some auspicious attribute. It is well-known 
that the two-fold characteristics of Brahman are also established 
by sages who produced the Upabrabmanas of the Vedanta. 
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2‘3?6 The n on-attachraent of defects to Brahman, though present 
in the earth etc,, is established on the strength not only of the 
declarations of His two-fold characteristics by $ruti and Sm£ti 
but also of the illustrations cited by &ruti. Thus (run) the illus¬ 
trations cited by $rutr. “Just as the one aka^a becomes manifold 
m jars etc., so also the one Self is present m the many, as the Sun 
m sheets of water.’ 5 By the first of the similes is taught imman¬ 
ence in all (things) as derived from texts like “He who stands 
withm the earth” etc. Thereby is answered the objection as to 
how one super-sensible Being (can be) present in many, either 
option, the presence of the whole or of a part, having to be 
rejected. By the second simile it is taught that, though present 
therein, just as in the case of aka^a so present, there is no taint of 
defects resulting therefrom Through that is the objection 
answered as how to for that which has (the many) for its body, 
there can be no experience of defects consequent thereon. It is 
the opinion of Sruti that there is difference in respect of subjection 
to karma and the absence thereof. Nor can the (following) 
objection be raised: the San while not present in the water is 
understood as present there ; since, however, the Supreme Self, 
is not m the same way understood as present, while not really 
present m the earth etc., but is admitted to be really present in 
the earth and so on, non-contact with defects consequent on the 
limiting adjuncts cannot hold good of Brahman, as of the Sun. 
The example “as the Sun in sheets of water” is (cited) only to 
show the non-existence of the experience of resultant merit or 
defect, that just as the experience of increase and decrease conse¬ 
quent on the limiting adjunct, water, does not really occur to 
the Sun m the water, so too experience of merit or defect eonse~ 
quent on presence within the earth etc., does not occur to 
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Brahman. This results from the harmonious understanding of the 
two illustrations By explicating the scope of (the simile) to the 
extent (of making out) the non*ptesence of Brahman in the earth 
etc., as of the Sun m water, the first mentioned simile would indeed, 
be nullified. Nor is there a rule that the illustration and what 
is illustrated should be similar in all respects; for, comparisons 
are made both m the Vedas and in worldly parlance only on the 
basis of similarity m respect of the particular quality intended. 

Thus, a section consisting of ten sutras begmnmg with “Na 2-33 
sthanata” etc., is devoted to establish that Brahman is endowed 
with attributes, that He is the abode of faultless auspicious qua¬ 
lities. After that, the same is confirmed by (the process of) ob¬ 
jection and answer. A further section is made up of nine sutras 
commencing with “Prakrtaitavattvam hi pratiBedhati tato bra- 
vlti ca bhuyah (it is the this-muchness of the context that the text 
denies ; and it declares more)” (III, 2, 21) The doubt there is 
whether the possession of two-fold characteristics, established by 
the previous section, holds good of Brahman or not. In that 
connection arises this doubt: in the Bphadara$yaka, after stating 
of Brahman the form of the universe, sensible and supersensible, 
i.e., of earth, water, fire, air and ether, in the words “Two, verily, 
are the forms of Brahman, sensible and super-sensible” (Bfh. II, 

3, 1), there is the negation “then follows the teaching, not thus, 
not thus"\ Does the negation so made haye for its object the sen* 
aible and super-sensible forms declared of Brahman, so that what 
was said to be the form of Brahman, viz., the universe, sensible 
and super-sensible, is really not so Or does it refer to the declared 
this-muchness so that the declared form, of the nature of the uni¬ 
verse, sensible and super-sensible, does not ahme become the form 
of Brahman, there being a host of other attributes as well ? 
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This is the piima facie view: it is undisputed that by the nega¬ 
tive prefix (najfi) in (the sentence) “not thus, not thus,” (there is) 
denial of what is signified by the world “lti” (thus); thus far, there 
is no dispute. The terra “iti” (thu&) which denotes a mode, relates 
to the mode already mentioned. And what are declared earlier 
are the two inodes of Brahman, of the form of the worlds, sensible 
and super-sensible. Hence it is proper (to hold) that the denial 
is of that. The repetition for the sake of comprehension, in “not 
thus, not thus,” is for the purpose of demonstrating the denial in 
entirety of the two previously mentioned forms. Or else, the 
two-fold statement may have the purport that by one the sensible 
world is negated, and by the other, the super-sensible world. 
That the declared this-muchness is denied, is not (a) suitable (in¬ 
terpretation); for, that does not enter into the context, like the 
two forms; further, the two-fold statement is not purportful in 
that negation as m the denial of the two forms. 

The siddhanta, however, is thus: (the knowledge of) Brah¬ 
man’s being qualified by the form of the worlds, sensible and super¬ 
sensible, being conveyed by Sruti itself m the earlier statment, 
and not being attainable by any other means of knowledge, can¬ 
not be negated by the succeeding statement, as contradiction will 
result between the earlier and the later, option not being possible 
m the case of facts, as (it is) in the use or rejection of the eoda&ra 
cup. Hence, it is proper to conclude that the mode of the nature of 
the declared this-inuchness, which is entertained in the intellect 
because of the earlier statment about being qualified by forms, sen¬ 
sible and super-sensible, is here denied. 

Immediately afterwards, (the Sruti) predicates again a host of 
attributes in the residual sentences “there is verily nothing else 
higher than this ‘it is not so.'” Then (comes) the name, “the truth 



«f the true. The senses are the true. He is the truth thereof** 
(Brh. II, 3, 6). By the first statement “It is not so,’* it is said 
that a being, higher greater than this Brahman said to be within 
the range of the declared fchis-inuchness, does not exist, thereby 
being asserted the quality of having none superior to Him. 
Though there may be none higher than Brahman, yet there are 
His equals, m respect of embodiment in the sensible and super¬ 
sensible world, and the control of both of them. There are 
indeed, among toe inhabitants ot tms planet, adepts m Yoga, and 
released persons, in whom is (found) as much as m Brahman the 
capacity to control both (the forms), as embodied therein. To 
remove this doubt, tne sentence beginning with “Then the name” 
etc., after mentioning the name “ihe truth of the true*', gives the 
derivation thereof By the term ‘'piana” the individual souls who 
control the senses are there indicated They are of the nature 
of the true; they aie unchanging, as there is no origination of 
their form from anofcheL form, as m the case of ether and so on. 
Superior even to these, is Brahman, the truth, since (for Him) 
there is no origination even m tne sense of the contraction and 
expansion of knowledge, as in the individual soul. Hence, though 
m Yogms and in released souls, there may be, after the blossoming 
out of knowledge, the power to control the world at that time, 
that did not exist previously when knowledge was m a state 
of contraction. Hence it is held that Brahman alone is the 
eternal controller of all the worlds, that there is no finite self equal 
to Him. Or else, by the entire residual sentence only the absence 
of equals is taught, the absence of superior (beings) results by the 
argument a forhon. In this position, this is the construction of 
the first sentence. “It is not so”—-Brahman alone is higher, 
greater than the sensible and super-sensible worlds, iwhich are) the 
3 
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Correlate of the this-muchness that is negated; superior to this 
world, as controller (thereof), there is none other than He. Or 
else, this (other) construction (is possible): “it is not so”—other 
than this Brahman, who is within the range of the negation of the 
declared this-muctmess, there is no great being, superior to the 
world as its controller. In both of these constructions, there 
is the merit that the word “other” in the text cannot be 
thought to be purportless. 

Now, this residual sentence harmonises also with the position 
which negates both the forms (sensible and super-sensible). How^ 
This is the meaning of the fiisfc sentence: “it is not so” there is 
no being higher than the two forms negated, which appears 
to be other than this Brahman. The second sentence is for the 
purpose of confirming that. By the term “pra#a” signifying the 
senses, sense-objects are indicated. Of the objects of know¬ 
ledge, m the statements, “the lump of clay exists, the pot exists, 
the potsherd exists, dust exists” etc., the lump of clay, the 
potsherd etc., are variable reals, whereas Brahman is the real that 
is constant along with whatever is known by the predication of 
existence in all those judgments. The varying (forms) are seen to 
be imposed on the constant (real), as garland, snake, a fissure in 
the ground etc., (are imposed) on the “thisness” of the rope. 
Hence, the variable pot etc , merely appear to be real; Brahman 
is superior to them, the final truth; tins is the sense of that 
(text). 

If it be said that, since it is possible thus to interpret the 
residual sentences in conformity with the understanding of “thus” 
as referring to the two declared forms, any other mode of inter¬ 
pretation is unsuitable, (we reply) that it would be so, if Brahman 
could be an object of perception in the form of existence, like the 
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“thisness” of the rope. That, however, is not possible. Texts 
like “His form does not stand within the reach of vision, no one 
sees (Him) with the eye’* etc, (Katha, V, 1, 9) declare that 
Brahman, verily, is unmanifest, beyond the reach of perception 
and other (means of knowledge). The nature of Brahman is 
revealed by Himself to His worshippers? if pleased with the 
worship through the sacrifice that is meditation, based on firm 
devotion This is understood from the following statements of 
S$ruti and Smrti. “This Self is not to be attained by discourse, 
by intelligence or by a multitude of texts ; Him alone whom He 
has chosen, by him is (He) attained ; to him this Self reveals 
His form” (Katha, I, 2, 23). “This (Being) is to be seen by 
supreme devotion, by no othei means whatever. Han, and I, 
and Rudra and similarly other Gods and Asuras with fierce 
austerities are to this day desirous to get a sight of Him.” Thus, 
devout contemplation (samradhana) is declared to be tho means of 
the intuition of Brahman. 

(The realisation of) even the lordship of the world is not 2*3333 
different from the attributes of knowledge and bliss, in being the 
effeet (of such meditation), .Just as there is no difference between 
their knowledge and bliss and those of Brahman, so there comes 
to be no difference between their lordship over the world, and 
Brahman’s lordship over the world Hence it is that Lord 
Kp39& by the repeated practice of meditation, by uninterrupted 
concentration for a long period, attaining through intuition of 
Brahman, lordship similar to His over the world, is seen to reveal 
that to Arjuna in the Gita The exhibition by Agasfcya and 
Vi^vamitra of their capacity to drink up the ocean and to create 
another heaven, is seen from the Pura^as. Nor is this improbable ; 
even in our experience, it is seen that those who contemplate the 
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“Garuda Mantra”, attain through the meditation of Garuda, 
the distinctive property of Garuda, that of counter-acting poison 
by mere presence Hence, it is but proper that some distinctive 
attribute of Brahman's is realised bv meditation on Brahman, 
It being thus settled that devour meditation is the cause of 
knowledge of Brahman, that its result is the attainment of His 
lordship and so on, it follows that because of the settled cause 
and effect not being seen m perceptions like “the pot exists” 
etc, the statement “not thus, not thus” denies the declared 
this-muchness, not the declared two-fold forms. How'? The 
lordship manifested in those who have intuited Brahman may be 
said to be ot a nature similar bo Brahman’s, because of the text 
“the stainless one attains absolute equality (with the Supreme).” 
(Mu. HI, 1, 3), Hence, just as it has to t>e accepted that 
Brahman’s nature of knowledge and bliss appears m them, so His 
iordshtp too has to be accepted (as appearing in them), as, other¬ 
wise? absolute equality does not result. "V enly absolute equality is 
equality of all qualities m every detail, not merely some amount 
ot similarity m respect of some one quality. Hence, since even 
in devotees of Brahman is seen the manifestation of the distinctive 
attributes—knowledge, bliss, lordship and endless other auspici¬ 
ous qualities, there is uo room to dispute the conjunction of 
an infinitude of auspicious qualities with Brahman. Tnerefore, 
Brahman is certainly of two-fold character. 

2-334 Now, if it be said that declaration of the world as of the form 
of Brahman, m “Two, verily, are the forms of Brahman” can 
he maintained on the (basis of the) relation of super-imposition 
between Brahman and the world, any other mode of maintaining 
it being impossible, and that, therefore, the statement “not 
thus, not thus” is suitably understood only as negating *the 
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super-imposed world, no (we replv), since it is possible to 
maintain that the world is of the form of Brahman in other 
ways than by the relation of super-imposition. 

That, indeed, is as follows : the term ‘rupa’ is indicative of 2 ‘ 3341 
state, not of quality. As both unity and multiplicity are predi¬ 
cated m “Rudra is one onlv,” “All, verily, is Rudra,** it stands to 
reason to understand that what is declared of Brahman in state¬ 
ments like “Two are the forms of Brahman” is a multiplicity of 
states, like the multiplicity of postures of a single serpent such as 
being coiled, straight or crooked 

Or else, let there be hut difference between Brahman and 2 3342 
the world; even then, (the treatment of the world) as of the 
form of Brahman—m tne words “forms of Brahman”—is valid, 
since from the text “All this, venly, is Brahman” everything is 
related to the form of Brahman as one genus. Though there is 
difference between luminosity and what is luminous, yet since 
they are related to the same genus, brightness (Tejastva), the 
usage “All this is of the form of brightness” is, verily, observed. 

Or else, let neither of these two positions be accepted; on 2 3343 
the first view, indeed, two defects—transformation and inert¬ 
ness—may attach to Brahman; on the second view too, that 
may happen, since the world, dependent on the genus 
Brahman, is also admitted to be Brahman. Hence, on both 
views, there will he conflict with all texts predicating of Brah¬ 
man freedom from faults. Therefore, (the relation) is to be 
taught here, as on an earlier occasion. Earlier, indeed, m 
the section “Am&o nanavyapade^at” (II, 3, 42, et seq\ it is 
declared of the class of intelligent beings, that it is an amsa 
(element) of Brahman, as a particular mode of what is qualified, 
bem^ot the same nature as inseparable attributes like light, 
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genus, quality, and the body. Let this be (true) of the class of 
non*intelligent bemgs as well; it is that which is said to be a 
form of Brahman ; (hence) there is no flaw. In this way, the 
Pura^ic statement about things intelligent and non-intelligent 
constituting the body of Brahman (as stated in the yerse), “The 
whole world of the nature of intelligence and non-intelligence is 
without a doubt the form of t ?- >a all-pervasive Teacher of the Uni¬ 
verse, for the reason that the Universe is under His control,’* 
comes to have the same meaning as the text “He of whom the 
earth is the body” and so on (Brh. Ill, 7, 3). 

2*34 From the negation of old age etc., of Brahman in such texts 
as “By the ageing of this, that does not age,” (Cb. VIII, 1, 5), 
“Not gross, not minute, not Email, eic ,” (Brh. Ill, 8 , 8), the 
inference as to embodiment in the world is necessitated. Only 
if present therein, can we explain the declaration of the denial of 
the consequent defects, when there is a possibility of their being 
in Brahman. Hence, Brahman is flawless, possessed of attributes, 
related to the world. Alter having thus in two sections established 
of Brahman that He is endowed with qualities and connected 
with the world, m the section beginning with “Parana atassetun- 
mana-sambandha-bheda-vyapade^ebhyah (because of the mention 
of bridge, measure, connection, diflerence, there is a higher 
Being)” (III, 2, 30), it is shown by statement of pnma facie view 
and conclusion that there is no other real, higher, greater than 
this Brahman. 

2-4 Further, the section “Adaradalopah (Non-omission, because 

of emphasis)’* (III, 3, 39) is set forth in the third chapter to prove 
that the attributes, physical form etc., of S$iva are true and 
eternal, not fictitious and impermanent. This is how (it is done). 
In the doubt whether diva’s physical form characterised by blue 
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throatednes^ etc. and His hosts of qualities like hwtig purposes 
which come true, are but imaginary or the reverse, whether 
(consequently) any of them are to be dropped (in contemplation) 
or not, the prima facie view is (as follows). 

It is acknowledged, because of texts like “Brahma is em* 2*41 
bodied in Ska6a,” “He who shines in the form of Bliss, immortal” 
and so on, that diva’s physical form is of the form of Bliss. Nor 
does stoutness or thinness result for Bliss through the (the 
existence of) sides, throat, hands, fingers and so on If that were 
admitted to happen, the possession of joy as the head etc, as 
declared of Brahman that is abundance of Bliss, in the Taitiirlya 
Upaniaad, m the words “of him, joy is the head, satisfaction is 
the right wing, supreme satisfaction is the left wing, Bliss is the 
body, Brahman is the tail, the support” would also be true. 

In that case, what is concluded earlier in the sutra “ Priya&ra- 
stvadyapraptirupacayapacayau hi bhede (having joy as the head 
etc , do not apply ; with difference there would be increase and 
decrease)” (III, 3 12) would be contradicted Therefore, the 
physical form is imagined ; and the collection of attributes men¬ 
tioned therewith is also imaginary, that being opposed to texts 
(teaching) absence of attributes. 

As for the siddhanta., (it is as follows). From the emphasis 2 42 
secured by repetition of (the qualities of) blue-throatedness, lordship 
of Uma, having purposes which come true and so on, the truth of 
the physical form and of the collection of attributes necessarily 
results. Since $ruti is authoritative, only as stated m the $ruti 
may (anything) be admitted, by those who take refuge therein. 

For the Supreme akaSa of the nature of Bliss, change in the 
nature of increase and decrease is admissible; not so however, 
the possession of joy as the head and so on. It follows that they 
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are imaginary, since there is no means of ascertaining their 
significance, and further, they are mentioned along with the 
(clearly) imaginary wings, tail etc., of the (selves) of food and so 
on. Tf it be asked, what then is the pnrportful repetition here, 
we reply thus: m the meditation of (the Being within) the solar 
orb, in the words “obeisance to the golden-armed, golden-coloured, 
Him of the form of gold, the lord of gold”, there is repetition of the 
(idea of) lordship of Uma in different terms. In the $rl Rudropa 
msad, there is repetition of blue-throatedness m the words “obei* 
sance to the blue-necked one and the blue-throated one.” In tiie 
Daharavidya, (as) in the Kaivalyopanisad, the companionship of 
Uma and the possession of three < ■ es are mentioned together, 
in the words “The companion of Uma, Parame&vara, the noble 
one, the three-eyed, blue-throated, gracious one” (Kaivalyopamsad 
I, 7). In the same Daharavidja, (as) m the Taiitirl^a TJpa- 
msad, there is repetition (of the ideas), through the words “dark 
and tawny”, “diverse-eyed”, m the statement “the person who is 
dark and tawny, whose virility is the (upward-rising) fire, who is 
diverse-eyed” (MN, XII, 1). So, also, the re-statement in the ffendi- 
lyavidya of the qualities mentioned m the Daharavidvg, mch as 
having purposes which come true and so on, is repetition. 

2-421 How can re-statment due to differences of Sakha (branches of 
the Veda) amount to (purportful) repetition? Where there are 

I. The word abhyasa has been used in the present context 
to refer to such repetition as may convey significance, serve, m 
other words, as tatparya linga, Other repetition is but re-statement 
(punar-imnanam). In the translation, the wearisome re-itera- 
tion of the word “purportful'’ is avoided, it being understood 
wherever “repetition” is used, and not any other synonymous 
word. 
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differences of 3»kha, re-statement is for the purpose of their being 
known by those who study the respective branches; re-statement 
where meditations are different, is for the purpose of having a 
knowledge of the various qualities (to be contemplated), since the 
qualities of one form of meditation cannot be understood m 
another, except by combination (upasamhara). The re-iteration 
of certain qualities even in the same Sakha and meditation, is for 
the purpose of reminding (one) ot the identity of meditation 
(which is) serviceable to the combination with one another of the 
qualities mentioned. If it be said that re-statements which have 
thus other purposes, should not be considered as repetition, where¬ 
by significance may be ascertained, (the answer) is (as follows): 

This is the sense of the section beginning with “Anandadayah 2 422 
pradhanasya (Bliss and so on as belonging to the subject, have to 
be understood everywhere)” (III, 3, 11): the qualities of Truth, 
Knowledge, Bliss etc , the distinctive physical form of the nature 
of Bliss, qualified by blue-throatedness, companionship of TJma 
and so on, since all these are included in the definition of the 
essential nature of &va, the Supreme Brahman, they are to be 
combined m every meditation on the Supreme, since they are 
required for the purpose of attaining to Him in experience, as 
distinct from all other deities such are Brahma, Visiju, etc. It is 
also established m the Piiya^irastvadi section, which succeeds the 
above, that even the qualities of having purposes * hich come true 
and so on, attained by released ones, these too are to be combined 
m all meditations on tne Supreme, since they are required there, 
on the principle that the fruit is ot the same nature as the medita¬ 
tion. In both these, the cardinal principle of combination (of 
qualities) even where meditations are different, is only the need 
for the same. It is only on the same principle that, though (the 
4 
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performance) of sacrifices, (the acquisition) of calmness etc., the 
wearing of sacred ashes, the repetition of meditations, the cessa¬ 
tion and non-attachment of past and future karma as the result 
of the observance of meditation throughout life, and the distinc* 
tions of path and seasons, such as those of light and so on, all 
these are mentioned only in some one meditation or other, their 
being understood m ail meditations on the Supreme is established 
in the Sarvapekaa (III, 4, *26) and other sections, by the removal 
of the special objections that arise in each case. Thus, since 
qualities like having purposes which come true, though mentioned 
m one place are understood in all meditations on the Supreme, 
their re-statmeni in other meditations, serving no other purpose, 
remains only as repetition capable of imparting significance. 
Hence, since by repetition emphasis is secured, physical form and 
the host of qualities are not to be omitted. 

2>43 As for the texts predicating absence of qualities, (they), correc¬ 
ted by texts predicating qualities, continue (authoritative) as denot¬ 
ing the absence of objectionable qualities; for, on the principle of 
the padahavanlya, it is desirable to postulate that mode of settle¬ 
ment which would secure authoritativeness for both texts. 

2 5 The next section ‘‘Upasfchite’tastadvacanafc (Of him who has 
approached Brahman; because of that being declared)” (III, 3, 40) 
iB set out for the purpose of proving that Brahman attained by the 
released ones is of the nature of diva alone, endowed with physi¬ 
cal form and qualified by eternal faultless attributes, that there is 
no Brahman, free from qualities, (and) transcending that (other), 
which is attained by the released ones. This is how (it is done): the 
doubt is whether Brahman attained by the released ones is other 
than diva or is diva Himself. For that, there is the doubt whether 
release ia the attainment of the condition of Brahman without 



27 


qualities or the attainment of similarity to Brahman wifcir 
qualities. 

(This is) the pnma facie view: hundreds of textB proclaim the 
position that the Supreme Brahman is formless and attributeless 
and that the attainment of that condition is liberation. The text 
declares with emphasis that “being Brahman alone, he attains 
Brahman (Brh. IV, 4, 6)”, “he, who knows that Supreme, Brah¬ 
man, verily, becomes Brahman Himself, (Mu. Ill, 2, 9).** There¬ 
fore, $iva, endowed with form and qualities is not the Supreme 
Brahman; nor is the attainment of equality with Him, ultimate 
release. 

But the siddhanta (is as follows): only f$iva of the form 
above declared, is the Supreme Brahman; only the attainment of 
equality with Him is supreme release. Because, alter the devotee 
has attained (Him) through meditation, as present within the 
small lotus (dahara pundarlka) and so on, there comes about the 
manifestation of his own form, only as a consequence of which, 
there are his enjoyments, such as laughing etc., which are describ¬ 
ed in the texts “This serene being rising above the body, having 
reached the Supreme Light appears in his true form; he moves 
about there laughing, playing and enjoying, with women or vehi¬ 
cles or relatives (Oh 8, 12, 8)** and so on; and further because, 
in the text“(the) stainless (one) attains supreme equality (Mu. Ill, 

1, 3)“, the attainment of supreme equality is declared of the 
stainless one. 1 The manifestation of one’s own form or the des¬ 
truction of the impurity called an]ana does not indeed exist except 
in the condition of final release. The texts that deny qualities 
1. The expression mranjana^ free from afyana, i. e., the impu¬ 
rity known by that name, for convenience, is translated here aq 
“(the) stainless (one)”. 
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like those which declare them of $iva, the Supreme Brahman, 
have the purpose of negating objectionable qualities. The parti¬ 
cle “eva” m the texts “becoming Brahman alone, he attains 
Brahman”, “he who knows Brahman becomes Brahman alone” 
(though apparently meaning alone), in conformity with texts 
about equality here mean® “lva (like)”; for, the “eva” particle is 
seen to be used in the sense of “iva” in the text about sleep “(he) 
becomes blind, sheds tears as it were, reaches annihilation as it 
were/’ wheie \ma&ameva meaning annihilation alone, is used in 
the sense of annihilation as it were. Or else, this is the meaning 
of the two texts: “he attains Brahman only after obtaining Brah¬ 
man’s nature through the expansion of knowledge, he who knows 
the Supreme Brahman becomes himself capable of expansion 
through the expansion of knowledge Thus, Brahman is only 
(that Being that is) endowed with attributes, possessed of physical 
form, connected with the world and with qualifications, not 
devoid of qualifications; in the system of $rlka^thacarya who has 
established qualified-non-dualism as the final conclusion, by him¬ 
self establishing (the above conclusion as to Brahman) in many 
places, and by expounding that sense through the sufcras in several 
sections, where is the room for imagining that pure-non-dualism 
is his final view? 

2*6 For those who take their stand on Brahman without quali¬ 
ties, release without any need of departure (on the path of light 
etc.,) is declared in the words of the amyama and other sections, 
“for devotees of what is non-related. there is liberation even here”; 
since, (however) that declaration begins with the words “Some 
say”, it is clear in every case that it is a statement of opinion 
other than (the author’s),. 

2 7 And as for the conclusion in the sutra “f55stradpsfcyatup*de&) 



Vamadevavat (The instruction is due to the insight based on 
Scripture, as m the case of Vamadeva)” (II, 1, 31) and other such 
sutras, that the cause of release is the devotee’s contemplation of 
non-difference with $iva, that relates to imagined Don-difference, 
Hence, it is that in the commentary on ‘the sutra “Praka&adivaeca 
‘vai^esyam praka4a6ca karmanyabhyasat (And there is non-diffe¬ 
rence as m the case of light; and the light is intuited by repeated 
meditation)*’ (III, 2, 24), occurring in the Prakrtaitavattva 
section, it is shown that the basis of the contemplation of identity 
with $iva is imaginary, by means of the illustration of the contem¬ 
plation pf identity with Garuda, the basis of which is imaginary; 
(these are the words of the commentary); “The manifestation by 
Krspa and others of H 13 (Brahman’s) lordly qualities by contem¬ 
plation of identity with Him, is seen in the words ‘I give thee 
celestial vision; look at my lordly Yoga (my identification with 
I6vara)’. By the repeated contemplation of (identity with) Brah¬ 
man, in Vi&vamitra and Agastya (are seen) the capacity to create 
another heaven and to swallow the ocean; m (our) experience too 
(there is) the attainment of the distinctive qualities of Garuda 
by magicians, through contemplation of Garuda.” Even by 
Sudar4anacarya in the “Tatparya-Saqagraha,” 1 only this illustration 
of contemplation of identity with Brahman is cited; “Padmanabha 
is said to be the Supreme Brahman, and the Supreme Beal, the 
Supreme Eight, and the Supreme Lord, since delighting only in 
contemplation of Thee, he is non-different from Thee, as the 
magician by contemplation of Garuda, is non different from 
Garuda’ 1 (“fSruti-SSkti-Mala,” verse, 42). It is reasonable to hold 
that that is the opinion of f^rlkanthacarya too, who follows him. 

1. This is the “Catur-Veda-Tatparya-Saqagraha,” known as 
the “ffeuti-Sukti-Mala.” The author had another name-Haradatta. 
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Now, if the commentatoi's vision is directed to qualified-non¬ 
dualism and the difference of the finite self from Brahman, then 
what is said in the janmadi section (I, 1, 2) and the arambha^a 
section (II, 1, 15, et seq) about Brahman of the form of existence 
being the ob]ect of such perception as the “pot exists”, fails to fit 
m (to the system): (those statements are as follows): “Material 
causality of all results for Brahman, the persistent existential 
element in all things, (as seen from the judgments) ‘the pot exists*, 
‘the cloth exists’. It is of pots etc., of the nature of clay, that 
clay is regarded as the material cause” (I, 1, 2); “if it be said that 
just as the presence of clay is seen in (the judgement), ‘the pot is 
clay,’ the presence of Brahman is not similarly seen in (the judg¬ 
ment) ‘this world is Brahman’, (we reply that) the presence of 
Brahman of the form of existence is certainly seen in all, (as m the 
judgments) ‘the pot exists’, ‘the cloth exists’ ” (II, 1, 16). This 
statement (is made) for the purpose of giving room for the inferen¬ 
tial conclusion as to the illusormess of the world (on the ground) 
that the variable pot, cloth and so on are imagined in the con¬ 
tinuous existent Brahman, like snakes etc , imagined in the thisness 
of the rope. Nor may it be objected that the statement is for the 
purpose of exhibiting the material causality of Brahman, that 
(purpose) alone being explicitly mentioned. If, of Brahman, 
material causality of the variety that transforms itself mto the 
effect, as non-differeut therefrom, were acceptable, then indeed, 
for the purpose of explaining it, perceptions like “mud pot”, “mud 
j'ar” which make one understand the non-difference of the effect 
from the material cause, would have to be cited in illustration. 
And Brahman being the material cause of the world m that fashion, 
is not acceptable to ^rlka^thacarya, that (view) being refuted in 
the Prakpti section (I, 4, 23 et seq,). Hence, it is proper to take 
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this as an illustration of another mode of presenting the perception 
of imagined identity, analogous to the perception “this is a serpent” 
or “this is a fissure in the ground” in the rope. 

Thus, m the Atr section (I, 2, 9 et seq), while commenting on a 811 
the first half of the “Yada tama” hymn (dvet IY, 11) the word 
“tamas”, darkness, is explained by the (following) objection and 
reply, as referring to the ignorance prevalent among finite selves 
at the time of the deluge : “Now, if it be asked bow can the 
world be of the nature of darkness, if the eternally luminous Siva, 
the Supreme Brahman exists, no, (we reply), for, what defect can 
there be in the self-luminous diva, the witness of all ? For the 
finite selves lacking bodies and sense-organs capable of apprehend¬ 
ing objects, which as devoid of name and form are incomprehen¬ 
sible, there is no apprehension of the world, through their own 
cognitive faculty, enveloped in impurity; even for the self-lumi¬ 
nous diva, there is no apprehension as before (the deluge). Hence, 
the final state, of the nature of Supreme sleep, marked by the ab¬ 
sence of all diversity of effects, is called tamas (darkness)”; then 
in commenting on the latter half of the same hymn, in the Pra- 
krti section (I, 4, 23 et seq) in the words “the dispeller of the dark¬ 
ness of that period, the Supreme Prajna, the energy of Knowledge, 
of the form of the great man if ester, came forth”, there are predi¬ 
cated of the Intelligence-Energy (Cit-dakti) of diva, the function 
of dispelling the darkness, of the nature of ignorance,—(which is) 
declared in the first half (of the hymn), (to be) of the nature of 
ignorance among the finite selves—and the function of manifesting 
objects like pot, cloth, etc., to finite selves, (as seen from the 
name) the great mamfester. 

In the arambhaija section, it is shown that the manifestation 2 812 
experienced m finite intellects, as “the pot appears to me” is of 



the nature of Brahman’s Intelligence, in the words, ‘‘If the world 
were not pervaded by $iva of the nature of existence and intelli¬ 
gence, then, deprived of existence and manifestation, how could 
it be seen to exist or to appear? It would he but unreal” (II, 1, 
lfi). Of the happiness experienced by the finite self when he 
says “I am happy”, it is said in the following works of the ananda- 
may a (I, 1, 13 et seq) and the abhavam Badan (IV, 4, 10 et seq) 
sections, that it is of the nature of a fragment of the supreme 
Energy that is of the form of Brahman’s Bliss: “Of the self of 
Bliss, it is declared in the text ‘This, verily, causes delight’, that 
He is the cause of the bliss of finite selves. Only he who is full of 
Bliss himself can cause delight to others” (I, 1, 15); “Who indeed 
could breathe, who could live, if this aka6a that is BIibs, were non¬ 
existent? This, verily, causes delight. He is the essence; having 
obtained this essence, one becomes blissful;’ in these words, it is 
declared of that (Cit-$akfci) that it is the object of all enjoyment; 
thus it is that the gradations m the manifestation of Bliss, up to 
Brahman, due to obscuration by limiting adjuncts, are declared m 
the text commencing with ‘This is one bliss of a human being’ up 
to ‘This is one bliss of Brahman’ ” (IV, 4, 14); all this fails to 
harmonise (with the view of difference between Brahman and the 
finite self). This is indeed (taught) for the purpose of expounding the 
non«difference of finite selves from Brahman, for, it is inconsistent 
with the view of difference, since one’s knowledge does not result 
from another’s nor one’s bliss from another’s bliss. 

If such an objection be raised, it will be said that it is not the 
view of the acarya that the perception “the pot exists” etc., has 
Eor its object Brahman that is the Vi6e$ya element (l. e, the 
subject of qualities). For, m the Prakrtaitavattva section (III, 2, 
21 et seq) directed to inquire into the correlate of the negation in 



the text, “ then the teaching ‘not thus, not thus’, ” this doubt 
is raised . “ now, Brahman of the form of existence that persists 
in (such perceptions as) * the pot exists’, ‘ the cloth exists,* etc , 
is real ; other variable objects like pot etc., are negated b)' - the 
text m the statement ‘not thus’”; then, introducing by way of reply 
the sutra “Tadavyaktamahahi (the $rnti says indeed, that it is mani¬ 
fest)” (Til, 2, 22), the purport of that sutra is explained by himself 
in the words . “ Brahman’s foim is not manifested by other means 
of knowledge, such a,3 perception Bor the reason stated by 
S$ruti, ‘ His form does not stand within reach of vision, it is not 
perceived by the eyes * and so on, it follows that the existence 
cognised through perception is not Brahman ” Therefore, the 
the two texts cited above from the janmadi (I, 1, 2) and the 
arambhana (II, 1, 15, et sections should be related to the 
attributive element of Brahman (i e„ that aspect which is made up 
of attributes, in other words, Cit-3akfci) For, by accepting the 
transformation of that into the form of all the worlds, the suit¬ 
ability results of explaining by the illustration from perception 
of non-difference. Nor may it be lirged that since in the Ikflati 
section (I, 1 , 5, et se </) Brahman is himself said to be existence, 
it is not proper to predicate of Hun the experience of existence. 
For, it is just as reasonable to predicate axistentialifcy of Brahman, 
though He is Himscif existence, as to predicate Knowledge and 
Bliss of Him, who is himself the knower and the enjoyei As 
for what is said of individual knowledge and enjoyment of objects 
being fragments of Brahman’c Knowledge and Bliss, that holds 
even if Brahman and the finite self are different. For, just as 
the distinct hearing ot various individuals belongs to the ether as 
delimited by the hollow space m (different) ears or to space as 
delimited by the cardinal points, the distinctively individual 
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cognitions and enjoyments may be recognised to be elements of 
Brahman’s Knowledge and Bliss, as particularised by their 
respective internal organs (antahkarafla). 

Now, in the abhavam Badan section (IV, 4, 10 at i>eq) t it is 
said without reference to delimitation due to the functioning of 
the internal organs, that the form of the supreme goal enjoyed 
by liberated ones, is but the replete, unlimited Bliss of Brahman. 
Then, after praising it m the words “ It is the Supreme Energy 
of the form of the Supreme Primal Being, the Highest Existence, 
the Harmony of Resplendent Bliss, that, as the form of Brahman, 
is called the Supreme aka&a, which is the means of attainment 
of the goal directly for Brahman and the released souls, in¬ 
directly for the rest ” (IV, 4, 14), after expanding the sense of 
“ indirectly for the rest,” m the passage beginning with the words 
“Thus, indeed; ‘who, verily, can breathe, who can live’”, and so 
on, and ending with the words “the manifestationof Bliss is 
declared as of (varying) grades”, the sense of the passage, “ that 
which is the means of attainment of the goal directly for Brahman 
and released souls ” is explained, through the statement “That 
Bliss is present in full in Brahman and the released one3, without 
limitations, because of the text ‘ and of the sage untormented by 
desires’.” Then raising the objection as to how, if the sage 
untormented by desires is a released soul, there can be a decla¬ 
ration of the experience by the sage untormented by desires of 
the bliss of human beings and so on, ending up with the bliss of 
Prajapati,—which are (but) fragments of the Bliss of Brahman, 
manifested m varying degrees, because of the distinctive nature 
of limiting adjuncts—it is said in replj, “The wise one, the 
sage untormented by desires, is he who performs agmhotra and 
other rites, without desires and with intellect dedicated to 
Brahman. Of that liberated one, and of Brahman, the bliss is 
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equal. In the case of him, who, by the excellence of his medi¬ 
tation (Yoga), transcends each stage, realising that what is gained 
at each prior stage is little, the bliss manifested to him at each 
stage may be compared to the bliss of human beings and so on ; 
thus there is no contradiction.” How is this consistent with the 
view of difference between Brahman and the finite selves 9 To 
the happiness of another, not appropriated as distinctly one*B own, 
by some special act, the character of being the Supreme human 
goal to be experienced cannot surely attach. 

If this (objection) be urged, it does harmonise (we reply), 2-822 
for, it is the Supreme Energy of the form of the Transcendent 
Bliss of Siva, the Supreme Brahman, that is acknowledged by 
the commentator to be of the form of the whole world, intelligent 
and non-infcelligent. Hence, from the non-difference thereof in 
essence from the finite selves, there results blissfulness in essence; 
and from non-dilference in respect of their qualities, of the nature 
of their respective intelligence-energies, (there results) blissful¬ 
ness in respect of attributes. But to those, who, enveloped in 
impurity, are bound in the migratory cycle, that (Supreme 
Energy) does not shine either m itself or as non-different from 
them in respect of essence or attribute ; therefore, it becomes an 
object of human endeavour, (only) as a fragment admitting of 
gradations, due to the limitations imposed by the special activities 
of the respective internal orgins. As for liberated ones, it shines 
in all these three ways (i.e., m itself, and as non-different from 
them, both m essence and in attribute), hence, impartibly and 
fully ; this is the difference (between the two experiences). It 
(Cit-f$akti) becomes the goal of man, in the form of Bliss, which 
is an attribute of Brahman and the liberated ones alike; this is 
made plain even in the present commentary, in the words “ This 



bliss is present in full, without taint or limitations, in both 
Brahman and the released souls ” (IV, 4, 14) Therefore, even if 
the finite self be different from Brahman, the Bliss ot Brahman 
may appropriately be the goal in respect of finite selves , m con¬ 
formity with this, there is no need to suspect an\ Haw m the view 
explicitly declared by the commentator as to the difference bet¬ 
ween Brahman and the finite selves. 

This has, indeed, been declared clearly even in the am6a sec¬ 
tion (II, 3, 42, it set/). There, the jnima fmte view being stated that 
Brahman Himself, because of the influence of limiting adjuncts, 
real or fictitious, attains the form of the finite self, as a conse¬ 
quence of the refutation thereof, it is established of the finite self, 
that it is an element of Brahman, being of the nature of a parti- 
cular attribute of the qualified Brahman Four of the sutras of 
that section—■** A-bhasa eva ca (they aie but fallacious arguments)’*, 
“Adpafca’ mvamat (since the unseen principle exercises no regulative 
influence)”, “ Abhisandhyadisvapi caivam (so also of the desires 
and so on)” and “ Prade4lditi cenna, antarbhavafc (if it be said, 
because of difference of place, no, since they are all included 
m Brahman)” (II, 3, 49—52')—are directed to the refutation of 
prrma fade view that Brahman Himself attains the nature of the 
finite self by either the limitation of ignorance or teal limiting 
adjuncts. Therefore, the find conclusion of the aclrya is the 
position of qiialifiei-nm-duahsm— that Brahmin is qualified by 
Energy of the form of the worlds, intelligent and non-mtelhgeht, 
not the position of pure-non dualism—that Brahman is attnbutc- 
less, formless, and unrelated to the world 

Though this is what appears from beginning to end, yet on 
a careful examination of the implications of the commentary, 
pure-non-duahsm alone is (seen to be) the final conclusion 
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Thus the sutra “ Aniyamassarvesam avirodhah 6 kbdSnUmSnS- 311 
bhyam (No restriction, there being no opposition to any text 
revealed or inferred)” (III, 3, 32) (favours this view) The com¬ 
mentary is first directed to the relutation of the pnma facie view 
that departure on the path of light etc., are to be understood only 
in those meditations like the Upako4ala Vidya where they are 
mentioned, not in other meditations, since they are not heard of 
(there 1 } There is no restrictive principle that departure on the 
path of light at<-\, are (confined) only to those places where they 
are mentioned, They come m, rather, m all meditations on 
Brahman. Only then is there no contradiction of the following 
$ruti and Smrti texts, 44 Those who know this, and those who in 
the forest meditate upon Faith and Truth, etc ,” (Ch. V. 10, 1); 

“ Fire, light, day, the bright half of the month ” and so on (Bb. 

G., Till, 24) Then comes this commentary * “ Some say , 4 No 

restriction’, there is no restriction as to departure along the path 
of light etc., m the case of all devotees. Even if that be so, 
there is no contradiction of fSruti and Smrti ” Though this 
appears to be the statement of an opinion other than his own, 
yet he says later, 44 Even to that (interpretation) there is no 
objection, since, for devotees of that which is Non-related, there is 
no need of that (travel along the path of light)’*, explaining thus 
the non objectionable nature of the other interpretation, on the 
ground of the needlessness of the departure on the path of light 
for devotees of Nirguna Brahman, as if by a reason acceptable to 
himself ; hence, it has to be inferred that both interpretations in 
the form of two varnakas 1 are recognised as expressing his own 

1. A var^aka is one of several interpretations of the same 
sutra, where the interpretations are fundamentally different, not 
different ways of expressing the same conclusion. 
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position, the first of these for the purpose (of showing that the 
path of light etc., is) common to all meditations on the qualified 
Brahman, the second for the purpose of negating its applicability 
to meditation on Brahman without qualifications. 

3-12 Similarly, the other opinion is expressed even at the close of 
the Tadapifceh section (IV, 2 , 8 , et seq). This is how that section 
(goes) 

3*121 The doubt is whether the departure taught in the prior 
section “ Samanaca asityupakramadamrtatvam ca (equal up to the 
commencement of the departure and immortality)’’ (IV, 2 , 7) and 
the subsequent departure apply to the enlightened one or not. 
They do not apply ; for, attainment of Brahman even here is 
declared by $ruti in the case of the enlightened ones, in the words 
“ when released of all desires that entered the heart, then does 
the mortal become immortal, then does he attain Brahman ” 
(Brh. IV, 4, 7). (Fuithei), modes of departure etc., in the case 
of the unenlightened are declared in the statements relating to the 
mode of departure, the attainment of another body, enjoyment of 
the fruit of karma (while) in that body so long as the karma 
lasts, and the return to this world, having acquired fresh karma, 
(m the words) beginning with “ the tip of his heart glows, by that 
glow, this self goes up ” (Brh. IV, 4 , 2 ), and ending with “ So 
much for him who desires,” (Brh. IV, 4, 6 ) ; departure of the 
enlightened one is then denied m the words, “ he who does not 
desire, who is desireless, free from desires, desiring the Self, with 
desires satisfied, of him the vital airs do not depart; being Brah¬ 
man, he attains Brahman ” (Brh. IV, 4, 6 ) Nor maj it be 
objected that it is of the enlightened person that departure and 
travel along the path of light etc , are predicated in the following 
texts—“ Those who know this” etc., (Ch. V, 10, 1 ), and “ going 



up thereby he attains immortality ” (Katha. VI, 16). For, since 
at the death of the enlightened person, the merger of all subtle 
elements, viz., speech, mind, vital air in the Supreme Divinity, 
Brahman, is declared m the text, “ Of this person, dear one, 
speech is merged in mind, mind m the vital air, the vital air in 
fire, fire in the Supreme Divinity” (Oh. VI, 8, 6), for him there 
can be neither departure nor going, dependent on the (possession 
of) the subtle elements—the senses, mind and vital air. (Again), 
since the Supreme Brahman is everywhere, there is no need for 
departure or going Thus, the texts asserting attainment of 
Brahman even here, and denying departure, (prove) stronger by 
showing (their own) consistency and avoiding the inconsistency (of 
the contrary position) In conformity with this, the texts about 
departure and going should be said to relate to that knower of 
Brahman, whose object is liberation by degrees Nor may it be 
said that in the text, “ of this person, dear one ** etc , merger of 
speech and the rest, in the Divinity, is declared in respect of 
function only, not of their essence, since, on the latter interpre¬ 
tation, the departure common to both enlightened and unenlight¬ 
ened persons being described, merger of being m Brahman would 
result (even) of the speech etc., of the unenlightened, and it would 
not be proper to adopt a fresh interpretation of the expression 
“ merges ’* m that case (alone) Since the text cited occurs in 
the context of the Sad Vidya (the teaching of Iteality as Exis¬ 
tence), (Ch. VI, 2), and the Bupa Vidya (the teaching about the 
colours ot elemental fire, water and the earth, as constitutive ot 
the visible fire, Sun, Moon and Lightning, Oh. VI, 4), the depar¬ 
ture described therein relates onl} to the enlightened person; 
further, even though of the expression “merges” as related to 
the merger m mind and the rest, the meaning is merger of 
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function alone, yet on the principle adopted m the sutra “ Syac* 
caikasya Brahma $abdavat (dilfeient senses may hold good of the 
same word, as of the word Brahman)’* (II, 3, 4), the sense of 
merger of being is preferable, as suitable in relation to the 
Supreme Divinity. The above is the jynma facie view. 

Now for the siddhanta. Though Brahman is present every¬ 
where, only on the attainment thereof at a particular place, is 
there release from the bonds of the body; the bodily bonds 
continue until the stage of attainment j for, from the declaration 
of the destruction of the bonds of karma only on reaching the 
abode of the Supreme Brahman, after crossing the river Vira]a, 
it follows that the subtle body caused by (those bonds) continues 
to exist. Hence, the mention of the path of light etc , in various 
places, is only for the purpose of the attainment of the fruit of 
release, since their mention is in connection with meditations 
whose fruit is release, and since there is need of that (path). As 
for what is said about the mappropriateness of going, m the case 
of the enlightened, since speech and the rest are merged in their 
being jn the Supreme Divinity, that is not (true), for the reason 
that even after the falling away of the (gross) body, a subtle body 
continues for the enlightened one, that being seen on the autho¬ 
rity of the text about discussion with the Moon and so on. In the 
Paryanka Vidya is declared the enlightened one’s discussion with 
the Moon, on the path of the Gods ; beginning with the words, 
“ tho.ge, verily, who depart from this world, they all go up only to 
the Moon”, it goes on thus . “ this Moon is the door-way to the 
yvorld of Heayen. Him who answers, he (the Moon) sets free. 
He who does not answer, (the Moon) showers him down here as 
rain. He is born here as a worm or a moth or a bird or a tiger 
or a 6sh or a bull or a man or anything else, m various places, 
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according to his deeds and his knowledge. Him arriving, one 
asks, ‘ Who art thou V To him he should reply ** etc., (Kaufltraki, 
I* 2). Hence, in cbnformity with this, the text “then the mortal 
becomes immortal ” should be interpreted to declare only im¬ 
minence of the attainment of immortality, not to declare 
immortality even on the cessation of connection with the body. 
It cannot be said that on the destruction thereof, immortality is 
declared, since the subtle body may be known to exist in some 
place; even m enlightened 'ones about to depart, somewhere, a 
quality of the subtle body is, verily, seen, viz , heat ; that is not 
a quality of the gross body, not being perceived elsewhere (as in 
corpses, etc). 

As for what is said about the departure of the vital airs of 
the enlightened one being denied by the text “ of him, the vital 
airs do not depart 5 that is not (true). What is denied there is 
the departure of the prapas from the embodied one, not from the 
body, since the words “ of him ° relate to the finite self of the 
context, spoken of as one who has no desires. 

Now, by the possessive “ of him ”, the finite self is indicated 
as that which is related to the pranas, not as the basis of ablation 
(apadana) 1 . The apadana is certainly the body. There being no 
question of the departure of the pranas from the finite self, the 
denial thereof is inappropriate. 

If it be objected thus, no (we reply). If a basis of abla¬ 
tion be needed (to complete the sense), in preference to 
the body that is not mentioned, the finite self which is 
mentioned as related (to the pranas) should be understood; 
further, since of the praijas understood to be in relation to the 

1 The-.basis of ablation (apadana) is that from which some¬ 
thing departs. 
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finite self, the statement of their relatedness would be unfruitful, 
the possessive which mentions bare relationship should be pre¬ 
ferably interpreted to connote the specific relationship of ablation, 
as m “ He listens to (the singing) of the actor ” and so on, 
(where the bare possessive “ of ” means “ proceeding from ”). 
That the finite self alone is the apadana is clear m the recension 
of one branch, the Madhyandioas; their reading is: “ Na 
fcasmat prapa utkramanti, (from him, the pranas do not depart)*’. 
Nor is there the fault of denying what there is no possibility of ; 
for, there is the possibility of the pranas leaving the enlightened 
soul, even at the very moment (of death), because of texts which 
speak of the attainment of Brahman even here, as in He attains 
Brahman here ” (Byh. IV, 4, 7) and the rest. The departure 
even of the enlightened one through the (101st) artery m the head 
has also the support of Smfti; “ Of those, there is one 

(artery) that goes up splitting the solar orb ; by that (artery) 
passing beyond the world of Brahma, one reaches one’s 
Supreme destination ” (Yajnavalkya Sm?ti). Thus is this sec¬ 
tion set out m the six stitras (IV, 2, 8 to 13), “ Tadaplteh Bamsara 
vyapadeAat (siace the state of bondage is taught, until the attain¬ 
ment of that)’** “ Sukamam pramapataS ca tathopakbdheh (of 
subtle form, that being seen),” “ Nopa mardenatah (hence, not 
at destruction),” “ Asyaivacopapatterusma (heat is consistent only 
with that),” “ Pratisedaditi cenna 6arlrat spasto hyekesam (if it 
be objected on the ground of denial, no, from the embodied one ; 
it is indeed clear in the reading of some),” “ Smaryateca (this is 
also supported by Smiti).” 

3 12S By having thus established departure and going in the case 
of those who meditate on Brahman, the attainment of Brahman 
here, by those who know Brahman without attributes, may bfe 
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taken to have been denied ; it is to remove this doubt, that the 
othe opinion mentioned at the close of the aniyama section 
(III, 3, 32), is mentioned again at the close ot the present section 
also, in the words, “ Some say that for devotees of what is Non- 
related, there is liberation here, even with the falling off of the 
(gross) body, passing along the path of light etc., not being 
obligatory (on all)” (IV, 2, 18). 

This is the opinion of the acarya who holds the above view : 
the statement “ of him, the vital airs,” etc., is made after finish¬ 
ing with the unenlightened one in the words “ So much for him 
who desires ” and undertaking to say something different about 
the enlightened one, in the words “Now, as for him who does 
not desire '* and so on ; it would appear that in consistency with 
the implication of that undertaking to declare something special 
about the enlightened one, that sentence should deny the depar¬ 
ture of the vital airs from the very apadana from which they are 
declared to depart previously m the case of the unenlightened one. 
The departure of the vital airs of the unenlightened one has been 
declared previously, as (taking place) only from the body $ “that 
departing, the vital air departs therewith ; the vital air departing, 
the senses depart therewith ” (Brh.IV. 4. 2). The departure of 
the vital airs and the senses is said to occur from the very place 
whence the finite self is said to depart; thus ends the description of 
departure along with the finite self. There is no dispute about the 
departure of the finite self being said to be from the body alone. 
Since, thus, the text “of him, the vital airs” etc., is most suitably 
understood as denying departure from the body as apadana, for what 
reason should this be abandoned? It cannot be said that while m 
conformity with the principles (of interpretation), the finite self 
alone which is mentioned in connection with the vital airs may be 
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understood as the ap5d3na } the postulation of some other apiidana, 
not present to the mind, is unwarranted ; for. of the body men¬ 
tioned in the pyior context as the apadana, there is presence (to 
t&e mind). “ Prajapati gave a horse, to (the god) Varuna; he 
then obtained that deity (i.e., he caught the disease of that name); 
he suffered much ; he thought of a sacrifice to Varuna, on four 
potsherds ; he performed that sacrifice ; thereby, he was relieved 
of the suffering caused by the bonds of Varuna (the disease).” 
Etom the drift of this introductory passage, it would appear to 
one that the performance of a sacrifice to Vaiuna on four pot¬ 
sherds is about to be enjoined on him who makes a gift of a 
horge. Whatj follows, however, is “ He who accepts a horse, 
catches hold ol the disease,—Varuna , as many horseB as he 
accepts, so many sacrifices should he offer to Varuna on fouE 
potsherds (for each sacrifice) In this injunctive text, directly 
prescribing, the sacrificer, though there is the expression “ he who 
accepts a horse,*,’ it is not thought that the duty to sacrifice 
belongs to him who accepts. What more should be said to show 
that here, in the absence (even) of ; a text mentioning the finite 
self.as the apadana, the postulation of. that as the basis, merely 
on principles (of interpretation) is not to be thought of? Norris 
the postulation necessary) in view of the later context. Eor, 
what we hear later is only this much : “ Being but Brahman 

he attains Brahman, On this there is the verse : when all the 
desires that entered the heart are resolved, then, the mortal 
becomes immortal; (even) here he attains Brahman “ Just ap 
the slough of a serpent lies dead and cast-off on the ant-hill, so 
also the body lies. Then, this bodiless immortal spirit is nothing 
but Brahman Himself, nothing but light ’* (Bfh. IV, 4, 6 k 7). 

Syuc e the first of these texts teaches the manifestation of fhe 



ever present-Brahman’s being in the enlightened one, since, (&P»se- 
quently) there is no need of his going (aloqg a path) m order to 
reach a special place, the departure of the vital air, helpful in 
sqch going, is not needed; hence, the adoption only of that 
interpretation denying its departure from the body as apa* 
da-oa is satisfactory, not the acceptance of the meaning of the 
^oarseparation of the senses from the finite self. Nor 
may it be said that since the text 44 He attains Brahman ” 
teaches distinction between Brahman and the enlightened one, as 
between w,hat, is attained and him who attains, the text cannot 
mean manifestation of Brahman, that, therefore, l the particle eva 
(meaning alone) should be construed in the sense of iva (meaning 
like), and that this is the sense to be taken—that (the enlightened 
one) by the. expansion of knowledge, becoming like Brahman f 
reaches Brahman. (For), of the word “ apyeti ’’ the sense is not 
reaching, but merger. Merger is but the manifestation of the 
identity in the pure subtle form, after abandoning the gross form 
qualified by vital air, the senses and the mind. Even where there 
may be the sense of attainment, what is meant thereby turns out 
to be but the manifestation of identity. In the ByhadSra^yaka 
itself, after the following hymns are given out, “ Lead me from 
the unreal to the real: lead me* from the darkness to light: 
lead me from death to immortalitythere is this BrShmana 
commenting on the three hymns: 44 When he says, 4 lead me 
from the real to the unreal, 1 the unreal verily is death, the real 
is immortality ; 4 lead me from death to immortality, make me 
immortal’ is verily what he says ; (when he says) * lead me from 
dayfeneSB to light’, darkness.venly is death, light is immortality, ifead 
me from death to immortality, make me immortal, 5 is verily what 
he says ;(when.he says), ‘ lead me from death to immortality’, there 
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i* nothing in it, hidden ss it were *’ (Brh, T, 3, 27). In this com¬ 
mentary,, the word ffctmaya (lead) signifying attainment, is inter¬ 
preted in the sense of the attainment of identity. It is determined 
therefrom that words signifying attainment m texts of similar 
import connote the manifestation of identity. 

Similarly, it is quite clear £that the second text too in the 
form of a verse h best understood as negating that departure 
which has the body as the apadana. Nor, on the principle that 
the present tense may be used m the close proximity of what is 
to happen, may the word “ here ” in “ he attains Brahman here ” 
be interpreted as merely eulogistic, indicating the early attain¬ 
ment of Brahman , for, the acceptance of the primary sense alone 
is preferable. The understanding of the same sense is favoured 
by the third text too which compares the body abandoned by the 
enlightened one to the slough on the ant-hill, cast off by the Berpent 
that has not left the ant-hill. The fourth text which predicates 
of the enlightened liberated one who has abandoned the body, the 
nature of Brahman, the cause of all life, and to show its suita¬ 
bility, declares (of him) the form of pure knowledge, m the words 
“ nothing but light,” is favourable only to that sense. Hence, it 
is not proper to give up the natural sense of the text “ of him, 
the vital airs do not depart ”, even m conformity with the rest of 
the context. 

Now, in the Madhyandma recension, in the place of the text 
cited, the reading “ from him the prlpas do not depart ** is seen. 
Hence, in conformity therewith, it is reasonable to construe the 
genitive “of him’* in the Kaijva reading, which expresses relation¬ 
ship m general, as terminating in a special relationship 
of the form of ablation. Thus, though in the first text, 
there is not gamed for the enlightened one, on the death of the 
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(gross) body, the mention of anything special, as compared with 
the unenlightened one, yet by the later declaration of the attain¬ 
ment of Brahman, there is obtained the mention of a special 
feature; hence, the promise to declare something distinctive must 
be understood to relate only to this. If this be urged, not so 
(we reply), for, after the text “ from him the pranas do not 
depart ”, it is said of them, in the word, “ they remain even here” 
that they are merged even here, so as to accord with the sense of 
the verse “ he attains Brahman here” : in conformity with this, 
the expression “from him” should be construed as referring to the 
body, figuratively on account of the non-difference of the body 
and the embodied. Hence it is that in tho questions of Artabhaga, 
to the question “ when the person dies, do the vital airs depart 
from him or not there is the reply, * No’, said Yajnavalkya, 
‘ they remain even here. He swells, he is filled with wind ; being 
filled with the wind, he lies dead,’” (Bfh. Ill, 2, 11); it is seen there 
that of the apadana of the vital airs, there is mention of the 
physical characteristic of being bloated like a pair of bellows 
distended with air. 

Now, Artabhaga’s question and the answer (thereto) do not 
relate to the enlightened one, since that would conflict with the 
(tenour of the) later context. In that context, indeed, to this 
fresh question of Artabhaga’s, when of the dead person, speech 
merges in fire, the vital air in air, the eyes in the Sun, the ears 
in the cardinal directions, the body in the earth, the soul m the 
ether, the hairs on the body in medicinal herbs, the hairs on the 
head in the trees, blood and semen in water, where then is the 
person?” through the secret discourse of Artabhaga and Yajha- 
valkva, it is declared that Karma, of the nature of merit and 
dement, is determined on as the abode (of the person), as the later 
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text itself proclaims to that effect It is there declared : u They 
two going out discussed it. What they said, it is but Kdrma that 
they said. What they praised, it is but Karma that they praised. 
By meritorious deeds one beco nes meritorious, sinful by sinful 
deeds”. Nor may it be said that in earlier statements “ he m 
turn conquers death ’’ (Byh. Ill, 2, 10), the crossing of samaira 
(bondage) *is declared, and that therefrom it is ascertained that 
the denial df departure applies to the enlightened one. For, it is 
after the mention, in the words “ fire, verily, is death, that is the 
food of the waters”, of the meditation on fire as the food of the 
waters, that it is declared as the fruit thereof “ (he) in turn wards 
off untimely death”. Hence, as a consequence of (the medita¬ 
tion on) the conquest of fire, there is the conquest of Untimely 
death, not the crossing of bondage Hence, since of that text 
too the subject in the unenlightened one, and since for the unen¬ 
lightened One, the departure of the vital airs from the body must 
necessarily happen, the denial of departure from the finite seif 
alone should be understood as the sense of that (text). For this 
reason too, it is so : in the earlier text “ when this person dies”, 
by the general name ‘‘person*’ the finite self alone is referred to as 
that from which the vital airs depart. Nor may it be objected that 
the reference of the term “ person ” is to the body ; for, m the 
later portion (beginning with) “when of this person speech merges 
in fire** and so on, there is a separate mention of the body, as 
related to the person of the context, in the words “ the body 
Emerges) in the earth *’ (Brh. Ill, 1, Id). Nor may it be said 
4hat the seif too is separately mentioned, in the words “ the self 
(merges) m the ether 1 ’; for, there, as in “ gnanda StmS, Bliss is the 
centftl portion** (T&ifct. II, 5), there in scope for the expression 
“ttfna ”, to refer to the heart, as the central organ. 
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Thus, if it be said that by figurative use, (based on) non diffe- 3*1273 
rence of the body and the embodied, the third personal pronoun 
m “ He swells ” should be construed as referring to the body, not 
so ; for, because of the lack of occasion for the separation of 
pranas from the finite self, in the case of the unenlightened one, 
the denial there becomes improper ; it must (hence) be necessarily 
said that the question and answer relate to the enlightened one. 

Now, since from the earlier and later questions and answers 3*1273 
referring to the unenlightened one, it must necessarily be said 
that similar questions and answers also refer to the unenlightened 
one, the occasion for the separation of the praflas from the 
finite self must somehow be understood ; if (this) be said, no (we 
reply), since by the mere proximity of question and answer relat¬ 
ing to the unenlightened one, it is not possible to counteract the 
characteristic marks ^indicating) the subject (to be) the enlight¬ 
ened one. In the series of Artabhaga’s questions, the first ques¬ 
tion is “ What is graha What is atigraha?” The second is “ It is 
a fact that all this is food to Death; which is the deity whose food 
is Death “ When this person dies, do his pranas depart 

from him, or do they not?” is the third. “ When this person dies, 
what is it that does not leave him 9 ” is the fourth. The fifth is 
“ When of this dead person, speech merges in fin 35 and so on. 

These questions not relating to the same topic, there does not 
result any unity of context. Even so, since the questions from 
the third onwards have one topic, as ranging round the history of 
the dead person, of the third question too, as of the fourth and 
fifth, because of the strength of then proximity, it may validly be 
said that the topic is the unenlightened one. If this be said, it is 
answered (thus) : by A6vala and others, filled with envy and en¬ 
gaging m a disputation with Yajfiavalkya with a desire to defeat 
7 
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him, veiled questions are put, for the most part, with a view to 
humble him, as not sufficiently quick-witted. For instance, the 
first question put by Artabhaga ‘ 4 What is graha ? What is 
atigraha?” seems to relate to a sacrificial matter ; since it occurs 
however, m the midst of a discussion concerning the soul, the 
reply, taking cognisance of the crookedness of the questioner, states 
that the breath, speech, the tongue, the eye, the ear, the mind, 
the arms and the skm are grahas? and that the down-going vital 
air (apana), name, taste, form, sound, desire, action and touch are 
atigrahas. Similarly by LahySyani is put the question “ Where 
did the Parik$itas go ?”, making use of the little understood word 
“ Pirikfita The reply given by Ya]£iavalkya, “where the horse- 
sacrificers went”, is but explicatory of the sense of that word. 
So too, envy is plainly expressed in the very tone of these words of 
GargI, “Just a8 a warrior of the Ka&Is or the Vaidehas may stand, 
having strung his unstrung bow, and with two foe*terrifying 
shafts in hand, even so do I present myself before thee with two 
questions , do thou answer them *’ (Bfh. Ill, 8, 2) Thus, the 
proximity of the third question to the fourth and fifth which treat 
of the unenlightened one, being capable of explanation as serving 
to generate the confusion that all three relate to the same topic, 
cannot serve to conclude the sense (of the question); much less 
(can it so serve), since a different construction may be set up (for 
the third) in the light of the first and second questions, which 
refer to entirely different topics, viz,, graha, and atigraha, and the 
deity who feeds on Death ; least of all (is this possible) m view of 
(the proximity) being over-ruled by the characteristic mark (hnga) 
in the third question, indicative of the topic referring to the en¬ 
lightened one ; this is the lme (of criticism). Hence, travelling 
on the path of light etc., preceded by departure, established only 
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in the ease of devotion to Saguna Brahman, is not common also 
to the knowledge of the pure Brahman. In the interpretation of 
the sutras m this view, it will be seen that it is the method shown 
m the &anikara Bhafiya that is acceptable to the acarya. 

So, too, at the elose of the section s! Arciradma tatprathiteh 3*13 
(On the path of light etc., that being well-known)” (IV, 3, 1) 
this other opinion is set out. That section (runs) thus : to the 
enlightened one, who has departed by the artery in the head, does 
the attainment of Brahman (come about) only by the path of light 
or by any other path 9 

In this doubt, this is the prvna facie view : thare is attainment s-isi 
of Brahman even by other paths. The stages of the path, such 
as the palates, the organ hanging down between them, the root of 
the hair, and the halves of the skull, mentioned iu the (following) 
words of the Vyahrti Vidya, “ That which hangs down between 
the two palates in the form of a nipple, that is the birth-place of 
Indra, where the root of the hair splits up, dividing the two halves 
of the skull ” (Taitt. 1, 6), these do not indeed find mention in 
the path of light etc. In the $aibya-pra&na in the words “ He is 
led up to the world of Brahman by the samans ” (Pra&na, V, 6), 
the property of conveying to the world of Brahman is declared of 
the samans studied in the Saina Veda. In the words of the Dahara 
Vldya, “ when the (person) departs from this body, then by the 
very rays he goes up (Oh. VIII, 6, 5),” the property of conveying 
is declared of the Sun’s rays alone, to the exclusion, of all else. 
Similarly, from the text (indicative) of speed, “ when his mind is 
failing, (even then) does he reach the Sun ” (Ch. VIII, 6, 5), there 
is absence of mention of prior stages like light etc., for the attain¬ 
ment of the Sun. Hence, the attainment of Brahman (is) by the 
respective paths established according to differences of topic and 
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the mode of meditation, not the path of light etc., alone. 

Now for the siddhanta : it ih well known that the path of light 
etc., is common to all moies of meditation. (It is said) in the 
Chandogya “ Those who know thus, and those who in the forest 
meditate with faith and austerity” (Oh., Y, 10, 1); so too in 
the Bfhadaraflyaka, “ And they who in the forest meditate with 
faith and truth ” (Brh VI, 2, 15). 

Now, it may be said that the reference to devotees here, as 
<{ those who meditate”, may relate to those modes of meditation, 
where no path whatever is mentioned. This would be so, if the 
identity of the paths could not be'established ; but that can be 
shown. That which is described in the V3 T ahpti Vidya as rising 
above the halves of the skull, the region of the root of the hair, 
passing up through the nipple-shaped organ, the seat of Indra,— 
who is either the finite self or ParameSvara—that is but departure 
through the artery in the head. What are referred to later as 
Fire etc.. “ in Fire, as Bhuh, he rests, in Air, as Bhuvah, m the 
Sun as Suvah”, are but the stages on the path of light etc. The 
statement of resting in Fire and so on, is in the view that there is 
rest in (each of) these for some time. In the Vyahrti Vidya, since 
there is meditation of the three vyahrtis, Agni and the rest, ■ as of 
the 1 fourth (vyahrti) Brahman, called Mahab, the statement of rest 
m their worlds, on the strength of this, is proper. 

In the statement, “ He is led up by the saman verses to the 
Brahma world ” (PraSoa V, 6), it is proclaimed of the saman 
verses constituting the third of the three moments of the three- 
fold praijava, an accessory to meditation, that as accessories to 
meditation they possess the capacity to lead up to Brahman, not 
as constituting a path ; for, meditation with the praflava of three 
moments is prescribed in the words, “ Again, he who meditates on 
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this syllable ACM of three moments, on the Highest person etc,,” 
(Pra&na. V, 5), after the mention of the meditation effected with" 
Prai?ava of one and two moments ; and the three moments are 
taught to be of the nature of the Ek, Yajus and Saman. 

The exclusion, in the statement “ Then, by the very same 3 135 
rays ” etc, mentions the exclusion of the non-conjunction of 
attainment with that for (the attainment of) which the-rays are 
prescribed (as paths), not the exclusion of light etc., for, of the 
same sentence, there cannot be the sense both of leading up by 
the rays, and the exclusion of all other (paths). 

The statement (indicative) of speed which is justifiable, in com* 3*136 
parison with the (long and tortuous) path of the Fathers, does 
not exclude the earlier stages. Nor is there intended any other 
path for the enlightened ones, having this (the Sun) as the final 
stage. Thus from the exposition of the one-ness of all paths, it 
follows that it is not proper to over-ride the general statement of 
the Paficagm Vidya, which is supported by the principle of 
parsimony. 

In order to remove the doubt that because of this dernonstra- 3'137 
tion of the path of light etc., being applicable to all meditations of 
Brahman, there may follow the denial of the attainment of Brah¬ 
man, even for those who know Brahman without attributes, the 
contrary opinion is expressed even at the close of the present 
section, in the words, “ Some (say) that for the devotees of the 
Non*related there is no (path of) light etc , ’ (IV, 3, 1). On this 
view, because of the expression, “ well-known,” in the sfltra “ On 
the path of light etc., because it is well-known ”, the sufcra has to 
be understood (as expressing) a sense valid generally. It must 
necessarily be admitted by all that the sense (of the sutra) is 
(valid)‘only generally, for, the path of light etc., does not apply to 
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those deities up to Hirai?ya-garbha, who are released even from 
the respective worlds they are in. Nor may it be said that the 
prescription of this as the only path is intended (to apply) exclu¬ 
sively to human beings, who are released through the practice of 
meditation on the earth; for, in the case of those released after 
attaining the status of Vasu, Budra, Aditva, and Marut hosts, (a 
status) which belongs to the devotees of Madhu Vidya, there must 
necessarily be another path comprising the status of Vasus etc., as 
the earlier stages; this is the view of the acarya. Ihus, in whatever 
section rising or departure is established of the knower of Brahman, 
in all those places, this opinion is expressed, in order to remove 
the doubt about the applicability of the respective sections to all 
knowers of Brahman ; further, in the aniyamadhikarapa, that 
(opinion) is justified by (the author) himself ; from these follows 
the excellence of the Scarya’s view. Nor may non acceptability be 
suspected from the introduction of the word k< some” in every case. 
These may be explained away for the purpose of showing that 
he himself here takes his stand on meditation of Brahman 
with attributes, not on the knowledge of Brahman with¬ 
out attributes, (but) thereby it will not be possible to conceal the 
excellence of his view, as understood from his exposition through 
demonstration and repetition, In the Snandamayadhikara^a, the 
body of the section is interpreted in this way : the (Self) of Bliss 
is the Supreme Brahman; the Brahman that is the tail, the sup¬ 
port thereof is the Word—Brahman, called praBava, which denotes 
that (other). Then is introduced, as a different view, with the 
words “ Borne say ”, the position that the Self of Bliss is the In¬ 
telligence-Energy (Cit-^akti), while Brahman that is the tail, the 
support is the Supreme Brahman; (this position) is expounded 
as hie own, in the words of the janmadi sfltra (1,1,2): “That 



indeed, which, being praised in the words, ‘within that is the Self 
composed of Bliss,' is demonstrated to be characteristic of the 
Supreme Brahman m the words ‘that is one Bliss of3rahman > , 
because of the unsurpassable supremacy resulting from the 
repetition beginning with ‘ this is the inquiry into Bliss’, that 
itself, because of abundance, is spoken of figuratively as Brahman, 
m the words ‘Bliss is Brahman’. Revelling in the enjoyment of 
such Bliss is said to be the eternal contentment of Brahman 
thereby is shown the acarya’s method of introducing a view ac¬ 
ceptable to him, with the word “ some 

Agaiu, the acceptance of non-difference in meditation bet- 3«14 
ween Brahman and the finite self, which is favourable to the re¬ 
cognition of the knowledge of Brahman without attributes is seen 
in the section “ Praijastathanugamat ” (I, l, 29, et seq). There, it 
is determined that the vital air which is taught by Indra to be the 
object of meditation for release, in the words “I am the vital air, 
meditate on me as the Intelligent Self, as Life, as the Immortal ” 
(Kaufltaki III, 2), is the Supreme Self, not Indra. The sutra “$as- 
tradpstyatupade^o Vamadevavat (the teaching is due to scriptural 
insight, as in the case of Vamadeva)” (I, 1, 31) which has for its 
object the removal of the doubt “ how then does Indra say ‘ I am 
the vital air, meditate on me ’? ” is then explained in one way : 
the teaching of Indra “ I am the vital air” is due to the realisa¬ 
tion of the internal rulership of the Supreme Self because of the 
texts, “ He who stands within the Self ” etc., and of the fact that 
the denotation of words like “ I ” extends up to the Supreme Self, 
the internal ruler, because of the texts “ That manifested names 
and forms ” etc. Then another'interpretation—-(viz.,) that the 
teaching is due, in the alternative, to insight arising from such 
texts as “ That thou art, ” which have for their object the non- 
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difference of the Supreme Self from one's own Self—is given, in 
the following words : <l Or else, lfc is determined that Indra’s 
statement is of the same nature as the declaration about being 
Manu and the Sun, made ia the realisation of his own all-pervasi¬ 
veness by Vamadeva, who by insight into Vedantic lore, by medi¬ 
tation on the harmony of Brahman and the Self, had attained the 
nature of Brahman, got rid of the contraction (of intellect) due to 
self-consciousness centering round human and other bodies and 
sense*objects, and obtained Supreme Self-consciousness of the 
form of the whole Universe.” 

3-15 Then comes the section “ Atmetitu upagacchanti graha- 
yantiea (But as the Self, they understand and teach)’’ (TV, 1, 8), 
which, raising the doubt whether the contemplation of non- 
difference occurring in knowledge of the attnbuteless, (yet) does 
not occur in meditation with attributes, because of the difference 
between Parame&vara with qualities and the finite self, due to their 
connection with contrary qualities, such as all-knowinguess and 
httle-knowiDg-ness, seeks to show that, though there is empirical 
difference, yet their non-difference is to be contemplated, through 
insight mto their essential non^difference. 

3.151 This is how (it proceeds): in the doubt as to whether Brah¬ 
man is to be contemplated as different from one’s own self, or as 
non-different therefrom, this is the prma facie view. The medita¬ 
tion on Brahman should be performed as different from one’s self, 
because of the demonstiation of the Lord (Pati), the Supreme 
Brahman, as an entity other than the inner self, the bound soul 
(Paiu), the finite self, m texts and sutras, such as “Budra, the 
. Supreme Sage, transcending the Universe” (S$vet. Ill, 4), and 
“But higher, because of the mention of difference” (II, 1 5 22), 
and iurther, because of the irreconcilability of the nature of”B*ah- 
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man with (that ot) the finite self m respect of such qulities as 
omniscience and so on. 

But (this is) the siddhanta Though the Supreme Brahman 3-152 
called &va is certainly higher than the finite self, yet the devotee 
meditates thereon, in the form “I am Brahman”; for contempla- 
tors of old, have understood that as but their Self, m the words “I 
am verily Thou, 0 Lord, 0 Divinity, Thou verily art I” (Jabala 
S$ruti). 

Nor is this co-ordinate with the relationship of the body and 3,153 
the embodied. In that case, the statement “Thou, verily, art I” 
would alone be appropriate, since in respect of ParameSvara, des¬ 
ignated by the word “Thon” there is the applicability of the word 
“I limited in denotation to His own body. But the statement “I 
am, verily, Thou” is not appropriate; for, it does not stand to reason 
that the word “ Thou ” denoting Parame.4vara should apply to 
one’s own self which is of the nature of the body of Para.me6vara 
(and is) designated by the word “ I ”, It is indeed of words de¬ 
noting the body that a capacity to extend to the embodied (also) 
results, not capacity to signify the body in the case of those 
(words) denoting the embodied. Nor may it be said that both 
sentences have the same kind of sense, the words “ Thou ” in 
both sentences denoting Parame&vara as qualified by the attri¬ 
butes mentioned, while the words “ I ” signify the same Being 
qualified by the presence m one’s body. In that case, there re¬ 
sults the futility of the difference between the two statements, 
constituted by the use of the pronouns of the First and Second 
Person—“ I ” and “ Thou placed earlier and later, along with 

the corresponding verbal forms, “ asmi (am) ** and “ asi (art) ”, in 
“Tvam vaham asmi, aham vai tvam asi, (I am, verily, Thou; Thou, 
verily, art I)”. Since, even through one statement, the non- 
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difference of the interna! ruler of one-self from ParameSvara re¬ 
sults, there also follows the futility of the other (statement). Nor 
do the two sentences serve the purpose of confirming the cogni¬ 
tion of non-difference ; for, there being no erroneous notion of 
difference between the internal ruler and Parame6vaia, as (there 
is) between the finite self and Parame^vara, there is no need for 
bringing about that confirmation. Hence, it is concluded that 
(the meditation) is enjoined here for the purpose of confirming the 
(sense of) non-diffecence by removing the doubt as to difference 
or non-difference, through the interchange of objects (of contem¬ 
plation), i.e., of the non-difference of Parame£vara from ©ne-aelf, 
and the non-difference of one-self from ParameAvara. Similarly 
of the Aitareya text also What is I, that is He, what is He, that 
is I.” 

3-154 To the devotees who understand thus, the Supreme Brahman 
though different from them, bestows His grace by granting His 
own form. “They m turn, teach their pupils, through (texts like) 

4 That Thou art,’ that, though different, (Brahman is) of their 
own form.” Oi the text “That Thou art”, the co-ordinate relation 
is not that of the body and the embodied. Prom the use of the 
word “ art ”, it follows that therein is taught the non-difference 
of ParameAvara designated by the word “ That ”, and previously 
described and defined as the cause of the world and so on, from 
what is designated by the word “ Thou The word “ Thou ** 
refers but to the finite Self that is addressed, and does not extend 
to the internal ruler thereof , for, reference to one’s internal ruler, 
as what is addressed, not being so well-known from one’s own 
expewence or the teaching of the ancients, as tne reference to 
one’s self, the term (Thou) is not capable of denoting that (the 
internal ruler). As for establishing that ParameAvara, the Sat of 



the present context, has been taught earlier to be somehow one’s 
own internal ruler, there arising no doubt as to their difference, 
the repeated teaching of that (their non-difference) is not needed. 

Nor may it be objected that what is acceptable to the commen- 3*155 
tary in the meditation of non-difference -with Brahman is not real 
non-difference, but only imagined non*difference, as in the con¬ 
templation of non-difference with Garufla, that being cited as an 
illustration of the meditation of non-difference with Brahman, in 
the commentary on the prakrtaitavattva adhikarana (III, 2, 21 
et teq). For, the reality of non-diffecence is understood from the 
(following) statement in the fetradrsti sutra (I, 1, 81) “ Of him 
who had attained Brahman-hood by the contemplation of the 
harmony of Brahman and the finite self”, and the statement in 
the atmeti tupagacchanti section: “ Though the being contem¬ 
plated is a different entity (from the devotees, yet) the Supreme 
Brahman bestows His grace on the devotee conferring on them 
His own form* ” (IV, 1, 3). If non-difference were not real, the de¬ 
claration of an actual attainment thereof would not be appropriate. 

The clause “ though the being contemplated is a different entity’* 
means “though empirical difference does exist**; nor is there any 
contradiction m taking it to have the purpose of refuting even a 
possible ground of objection. Hence, it is that in the following 
words of the commentary on the vikaravarti 4utra (IV, 4, 19), it 
has been proclaimed that the contemplation of one-self as $iva 
continues even m him who, m the world of Parama-&iva has 
attained union with Him, after the complete extinction of merit 
and demerit, the cause of all delusion etc. “ Wandering about 
freely m the worlds of the (celestial) rulers from Sada6iva up to 
Brahma, eating what he desires, taking on what forms he desires, 
rid of the desire of for human and other bodies, functioning with 
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the three energies <iech5, jfcana and kriya) uncontracted, (he) 
enjoys the splendour ol perfect self-consciousness, immersed m 
the world, which is of one texture with the nature of Brahman, 
the harmony of f&va with f$akfci, which abounds in Supreme Bliss, 
light and power Thus it is that his perfect self-consciousness, 
as ensouling the entire world of enjoyer and enjoyment, is derived 
from the text 1 I am the food, I am the food, I am the food, 
I am the eater of the food, I am the eater of the food, I am 
the eater of the food’ (Taitt. IIT, 10).” (It may be said 
that) identification in consciousness with the Supreme Being 
which, as present in all bodies, directs all enjoyment and 
enjoyers as (His) body, may come about of itself without standing 
in need of the contemplation of non-difference with $iva ; for, by 
the expansion of the Intelligence of him who has attained union 
with $iva, the capacity to direct the world, present in the Being 
that pervades the Universe, is not aroused ; (further), m the com¬ 
mentary on “ Asantate^cavyatirekah (And non-diflerence because 
of non-pervasiveness) ” (II, 3, 48) aud other sufcras, there is shown 
in him the existence only of this kind of perfect self-consciousness. 
Though (this be so), yet it is not what is intended in the commen¬ 
tary on (this) siitra, the perfect self-consciousness is rather of 
Brahman alone, as determined by the force of the qualification 
applied to that self-consciousness, viz., “ immersed in the world 
which is of oue texture with the nature of the Supreme Brahman.** 
What is stated there of the world is but its inclusion in the nature 
of Brahman, not its being His bods. Of the liberated one, con¬ 
firmed in the contemplation of identity with &va, the continuance 
of that (consciousness) is declared till the falling off of the body, 
even at the time when he sings as he pleases, (I am the food, 
lam the food. etc.). 
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The non-difference of Brahman from the finite self thus 3*16 
shown to be acceptable to him, through the commentaries which 
elucidate the contemplation of non-difference, is also shown in a 
somewhat indirect way in the commentary on the sutra “ Vadafcfti 
cenna, prSjiio hi prakaraijat (if it be said that it is declared, no; for 
the topic verily is of the Self)’* (I, 4, 5), occurring in the Snu- 
manikadhikararta (I, 4,1*—7). The pnma facie view in that section 
is that the unmanifest mentioned m the Kathavalh text “ The 
Unmanifest is higher than the great one, the Person is higher 
than the Unmanifest ” (Katha HI, 11) being the pradhana accept¬ 
able to the Samkhyas, the Sarokhya system is based on the text 
cited. In “Jneyatvavacanacca (and on account of non-mention of 
being known)” (I, 4. 4), which is the secondary sutra directed to 
the refutation (of the above view), there is a further reason given 
in support of the final view. If this same text were the basis of 
the Satpikhya doctrine, then the property of being a necessary 
object of knowledge to him who seeks release should have been 
declared of the pradhana, which is acceptable to the Samkhya, 
which declares release to result from discriminative knowledge of 
the Self, (Puruea), from Primordial Matter (Prakfti). That is not 
here stated. Hence, it is to be noted that the SSipkhya doctrine 
is not based on that (text). For, it is not reasonable that in that 
which is the basis of a branch of knowledge, there should be no 
mention of what is described m that branch of knowledge. 

Now, it does not happen that there is no mention of the 
property of having to be known ; for the Katha Valli 3ruti, verily, 
in the hymn “ Soundless, touchless, formless, etc,” (Katha, III, 

15) declares of the Unmanifest (Avyakta) which is higher than the 
category of the Great One (Mahat) devoid of sound etc., that it is 
to be known. The sutra “ Vadatlti cenna ” etc., (I, 4, 5) refers to 



this fresh Samkhya doubt and serves to refute it. In that hymn 
(Katha, III, 15) ParameSvara is declared, not the pradhana, the 
context being of Parame&vira alone. In the commentary, where, 
to show the mode of refutation, based on the context relating to 
Paramefivara a text from the context relating to ParameSvara 
should be cited, there is cited the hymn 44 The wise one should 
suppress speech in the mind, siak that into sentient intellect ; 
sentience he should suppress m the Great Self and that (again) m 
the peaceful Seif’ (Katha, III, 13). This is how the commentary on 
that sutra (proceeds); 44 If it be said that being known is declared 
in the later hymn 4 Soundless, touchless, formless, undecaying, 
tasteless, eternal, odourless, beginningless, endless, higher than 
the Great One, and constant, realising that, one escapes the jaws 
of Death* (Katha, III, 15), no, (we reply), since the earlier dis¬ 
course is about the Prajna alone, as seen from ‘Yacced Tang manasl 
prajna, the wise one should suppress speech m the mind etc.* 
(Katha, III, lb)”. From the use of the word “ Prajna ” m that 
sutra, it appears as the natural sense of the words of the com¬ 
mentary that the present context relates to him who is referred to 
by the word “Prajna” in that hymn. The finite self desirous of 
release is referred to in that hymn by the word 44 Prajna ”, for, the 
injunctions as to the control of speech, mind, etc , are pnrportful 
only in regard to him. The context may also relate to the Supreme 
Self, since that is what is principally intended to be indicated m 
(the hymn) 44 The Unmamfest is greater than the Great One, the 
Person is greater than the Unmamfest; than the Person there is 
nothing higher, He is the goal, He (is) the final destination 9 * 
(Katha, III, II). This being the case, if the commentator had 
not at heart the non-difference of the finite self and ParameAvara, 
his citation of a word indicating the finite self, where a word 
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belonging to the context (and) referring to the Supreme Self ought 
to have been cited, would be certainly unsuitable. 

Now, even thus, how can there be absence of unsuitability, 3*161 
when even by those who accept the non-difference of the finite self 
from I J arame4vara, there is accepted, because of the empirical 
distinction between the two, a division among the Vedanta texts 
into those which concern the finite self and those which concern the 
Supreme Self 9 If (such an objection) be raised, it is met (as 
follows). 

In the Katha Valli, to the question put by Naciketas about 3 162 
the departed finite self,—in the words, u There is this doubt, of a 
man, who is dead, some (saying) he is, others he is not; this, I 
would know, being taught by thee. Let this be the third of the 
boons’* (Katha, I, 20),— a reply relating to the Supreme Self is 
given by Vaivasvata, in the words, “ Realising through self-con¬ 
templation that resplendent Being, difficult to see, deeply hidden, 
located m the cave (of the heart), dwelling in the abyss, that 
ancient one, the wise one abandons joy and grief *’ (Katha, II, 12). 

It is quite certain that the question relates to the departed finite 
self, that being the conventional sense of the word “ preta 
That the question relates to the departed finite self is also made 
clear by the words of Vaivasvata “ These damsels with their 
chariots and their lutes— such ones are not obtained by mortals. 

Be waited on by these, given by me. Do not question about 
death, 0 Naciketas ” (Katha, I, 25). (There are aiso the following 
grounds to support that conclusion). Naciketas m the words “ In 
respect of which there is this doubt, tell us what that is in the 
great hereafter ” (Katha, I, 29), again asks for the answer to the 
very question of his, which had been condemned by Vaivasvata 
as inauspicious, because of its relating to death; subsequently, 
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Vaivasvata begins bis teaching only after criticising the position 
of “some (who say) he is not (alter death)’', in the words “ The 
other world appeal s not to the puerile fool, dazed by the delusion 
of the wealth ; believing that there is no world other than this* 
he repeatedly falls into my clutches ” (Katha, II, 6); and later on 
is seen a reply relating to the incidents directly connected with 
the departed finite self, in the verse: “ Behold 1 I teach thee, O, 
Gautama, the mysterious Brahman, the constant one, as also 
what becomes of the self after death. According to their deeds 
and according to their knowledge, some enter into wombs and 
are embodied, (while) others become immovable objects” (Katha, 
V, 6 and 7). 

Similarly, it is also certain that the reply beginning with, 
“ That, difficult to behold ” etc., relates to the Supreme Self; for, 
after the question, it is said by Vaivasvata in the words “ Even 
the gods have had doubts about this, of yore ; subtle is this topic, 
not easy to know. Choose some other boon, 0 Naciketas, press 
me not, (bat-) set me free (from granting this boon)" (Katha, T, 
21), that the reply to the question relates to a very difficult matter, 
such as cannot easily be stated. Thereupon Naciketas prays that 
only what he ashed for should be explained to him, (saying), “O 1 
Lord of Death, thou sayest that even the gods, verily, have had 
doubts about this, and that it is not easy to know. Another 
teacher of it cannot be found equal to thee; nor is there any other 
boon equal to this ” (Katha, 1, 22). Desiring to test the firmness 
of his capacity (for the knowledge prayed for), Vaivasvata, in the 
words beginning with “ Choose sons and grandsons, who will live 
to be a hundred, plenty of cattle, elephants, gold and horses; ask 
for a wide extent of earth, and live thyself as long as thou desirest”, 
and ending with “0! Naciketas, question not about Death" 
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declares the gain of sons etc., to be objects of human desire worth¬ 
ier than what was questioned about. In spite of this, Naciketas, 
in words beginning with “ Fleeting (are these), O 1 Lord of Death, 
they wear out the vigour of the senses of man. All life is but 
brief. Thine alone be the chariots, thine the song and the dance’*, 
(Katha I, 26) and ending with “ Umderstandmg the pleasure of 
song and love (to be thus ephemeral), who would delight to live 
long 1 ?” (Katha, I, 28), condemns these pleasures as of doubtful 
(permanence), though praised by(Yama) himself, and as leading to 
the diminution of the vigom of the senses, under-rates the life of 
all beings even from long-lived Brahma down to a small insect, as 
(lasting) but for a brief period, and prays that what was questioned 
about should be expounded. Seeing the firmness of his capacity 
(for the inquiry), Yaivasvata distinguishes the two kinds of fruit 
attaching to the goal of human endeavour, viz., beatitude and the 
accomplishment of desired objects, as the good and the pleasant ; 
then, discriminating between those two and saying that the wise one 
chooses the good, the fool the pleasant, and so on, he praises the 
boon chosen by Naciketas; he (further) praises Naciketas, in res¬ 
pect of the desire for knowledge and the strength of renunciation 
helpful thereto? in the words 4 ‘ I hold Naciketas to be desirous of 
knowledge ; desires manifold could not shake thee ” (Katha, II, 4); 
then, after refuting the doctrine that the body is the self, through 
the words “ No hereafter ” etc , he declares the difficulty of realis¬ 
ing the Self that is to be taught, m the words “ Him even to hear 
of whom is not gained by many, Him, whom many, even though 
they hear, know not, he who teaches (Him) is a marvel ; he who 
attains Him is skilful; he who knows (Him, when) instructed by 
the able, is (also) a wonder ” (Katha, II, 7). Then follow the words 
“ That, difficult to behold” and so on. (The above analysis pro- 
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tides a farther ground for holding that the reply relates to the 
Supreme Self). Thus, it being seen that to a question about the 
finite self, a reply is given about the Supreme Self, it is inferred 
that the non-difference of the finite self and Brahman is the view 
of the &ruti, as otherwise, there would result lack of congruity 
between question and answer. 

Now, let it be that the reply relates to the Supreme Self. It 
does not stand to reason that the question relateB to the existence 
or non-existence of the departed finite self; for, Naciketas has 
already faith in its existence. Otherwise, his query ** Father, to 
whom wilt thou give me?” prompted by the object of remedying 
the fault of deficiency in the father’s sacrifice, his departure of his 
own will to the world of Yama, in order to prevent the evil of 
falsehood from attaching to his father, who had said “ I give thee 
unto the Lord of Death ”, his own words “ like cereals the mortal 
decays, like cereals he is born again,” (Kafeha, I, 6), his asking as a 
boon for the knowledge of the fires whose fiuit is heaven, these do 
not harmonise. Further, even if there be really nom difference 
between the finite and the Supreme Self, to the question about the 
existence or non-existence of the departed finite self, the reply should 
confine itself to that,—the teaching about the Supreme Self and the 
means of attaining Him being irrelevant; for, it is admitted even in 
the systems of those who maintain the non-difference of the finite 
self and the Supreme Self, that, to the questions relating to the 
incidents connected with the finite self, which occur m the question 
of Artabhaga, the Pancagm Vidya, and so on, the answers (too) 
relate only to that topic. Therefore abandoning the illegitimate 
desire to establish the non-difference ol the finite self and Brahman, 
because of the principle of congruity of question and answer, the 
question and^answer should be understood to relate to the exis- 
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tence or non-existence of the released soul; for, the word “prefcya” 
is seen to be used of the released one m the text “ na pretya 
samjfiSdti, when he is liberated, there is no more consciousness ** 

(Brh, II, 4, 12); further, the word " preta” may well have the 
force of ‘ the released one ”, i e , he, who by being drawn away 
from here (prakarsena itah) has attained the destination from 
which there is no return. Thus, liberation being of the nature of 
the attainment of the world of the Supreme Self, called the 
Supreme Abode, the demonstration of the Supreme Self, of the 
attainment of His Supreme Abode, in the words, “he attains the 
end of the paths, that is the Supreme Abode of Vi$i?u ” (Katha 
III, 9), and of the means for (that attainment) all these fit in with 
that object (of liberation). 

If this be urged, not so, (we reply); for, even if the question 3.1622 
be imagined to relate to the incidents connected with the liberated 
one, the unsuitabi lifcy of asking for a knowledge of the fires, 
helpful in procuring heaven, (remains) common (to both of us). 

What is meant thereby the word “.heaven” is but the world 
which is attained through the path of light etc., on the extinction 
of merit and demerit, and which is said to be the Supreme Abode 
attained by the released one, (whose existence is) m doubt. For, 
the glories of the heavenly world are thus described : “In the 
heavenly world, there is no fear whatever ; Thou art not there ; 
nor does one tsar old age. Rising above both hunger and thirst t 
transcending sorrow, one enjoys m heaven ” (Katha I, 12); then 
the teaching of the knowledge of the fires, helpful m attaining 
(that world) is prayed for thus : “ And Thou knowest Agm, the 
means to heaven, 0 Lord of Death; teach that to me full of faith. 

(The Knowledge whereby) those whose abode will be heaven, 
attain immortality, that I ask as my second boon ” (Katha I, 13) ; 



and Vaivasvata at the close of the teaching, in describing and 
praising the fruit (thereof), specifies the fruit—the attainment of 
heaven—as commg after the cessation of all the bonds of samsara 
(the migratory cycle). “ He having first thrown off the shackles of 
Death, rising above Sorrow, enjoys m Heaven ” (Katha I, 18). 
If a justification of the question (about the existence of the 
released soul) be attempted, on the ground that its object is to 
strengthen the faith m the existence of released souls, originally 
gained through the words of well-wishers, and to know further 
details (about them), then, even so may the question about the 
existence of the departed soul be justified ; hence, it is not right to 
abandon the reference to the existence or non existence of the 
departed finite self, this being arrived at both by the conventional 
sense of the word kt preta ’* and the natural sense of (the words) 
“ question not about death ”, which occur later. Even here, (in 
our experience) are seen persons who, settled in the observance of 
duties pertaining to the (attainment of the) other world, because 
of their faith in the words of well-wishers, still inquire as to what 
is the basis for the view that the self is but the body, and how it 
is to be refuted. In the ifetras studied by those who perform 
Vedic rites, after a dae study of the Vedas, there is seen the view 
of the self being bub the body as also the basis of its refutation. 
If it be said that, even so, the question being about the existence 
or non-existence of the departed finite self, the existence thereof 
alone should be stated m the reply, and that the demonstration of 
the nature of the Supreme Self and of the means of attaining Him, 
do not fit in, no (we reply), for, if the question be about the exis¬ 
tence or non-existence of the released one, his existence alone, 
should be mentioned ; the irrelevance of the demonstration (of the 
Supreme Self) is common, therefore, even to ths other view ; (for 
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there is not, indeed, seen in the description of the path of the 
Fathers and so on, relating to incidents connected with the de¬ 
parted finite self, any description of the Moon attained thereby, or 
the means of attaining thereto If, on the ground of there being, 
in the answer, a description of the Supreme Self and the means of 
attaining to Him, it be postulated that the significance of the 
question about the existence or non*existence of the released one, 
extends up to that (attainment), then since, in the answer is seen 
the demonstration of the non-difference of the finite and the 
Supreme Self, it may be postulated, m conformity with the natural 
sense of the word “ preta,” that the significance of the question 
about the existence or non-existence of the departed finite self 
extends up to that non-difference. There is, indeed, the demons¬ 
tration of that non-difference m such places as the following : 
“ What is here, the same is there, what is there, the same is here. 
From death to death he goes, who sees any difference here ** 
(Katha. IV, 10). Nor can it be said that difference is denied only 
as between Parame&vara as known here in the body and as known 
there in the solar orb etc., and not as between the finite self known 
in the body and ParameSvara that exists in the solar orb etc., for, 
there is no occasion for difference in Parame&vara, on the ground of 
difference in place. So also after teaching the identity of the finite 
self and Brahman, through the hymn “ The person of the size of 
the thumb” etc., (Katha, IV, 13), the error of the doubt “ how 
can there be identity of those possessed of contrary attributes ?” 
is declared by the hymn “ As certainly as water rained down on a 
lofty place flows down the slopes, even so does one who sees things 
as distinct run after them alone ’’ (Katha. IV, 14); to those who 
percerve that there are in the finite self and Brahman distinct 
attributes opposed to their non-difference, samsara, characterised 



by that game distinctness, continues. Thus, though a word belong¬ 
ing to the context and referring to the Supreme Self should have 
been cited in order to indicate m the above manner that the con¬ 
text is one which relates to the non-difference of the finite self and 
the Supreme (Self), not one relating to the finite self alone or to 
the Supreme (Self) alone, (and) though the citation of other hymns 
bearing on the (present) topic is possible, the hymn containing 
the word Prajfta, in conformity with the words of the sGtra 
“ Prajho hi prakaranafc (the Self because of the topic) ” (T, 4, 5) 
is cited by the commentator, m the belief that the composer of the 
sufcras, though he ought to have illustrated the subject of the topic 
by a word referring to the Supreme Self, has (actually) illustrated 
it by means of a word referring to that from which the subject of 
the context is to be desired to be expounded as non-differenfc. The 
acceptability of the non-difference of the finite self and the 
Supreme (Self) is thus shown by an indirect statement, at the close 
of the explanation of what is acceptable to the text and the sGtra, 
3-17 So, too, in the first adhikarapa (it is said as follows). The 
text “This Self is Brahman ” (Brb. II, 5j 19), through the particle 
“ this ” teaches the very self, which is known to perception, to be 
Btahman. Therefore, where is the doubt here? This is the prima 
facie view as to the non*commencement (of the study) of the 
science, set up through showing the absence of any doubt m res¬ 
pect of Brahman, which is accepted as the object of the ffcstra. 
In the refutation (of this view), instead of establishing the differ¬ 
ence between the finite self and Brahman, like other commentatros 
intent on the difference between the two, he (thus) explains the 
doubt as finding an object* m the doubt as to the significance of 
the texts (which declare the existence) of difference and of non- 
difference : “ When the text ‘ This Self is Brahman’ and so on 
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declares Ais same migratory being bound in self-consciousness to 
be Brahman, even from that, (there arises) the doubt. Brahman- 
hodd, verily, is the possession, in excess, of the grandeur of un¬ 
excelled knowledge, Bliss and Power, free from all disturbance by 
any evil; while finite self*hood is the condition of putting up with 
boundless suffering, m bondage to the function of entering and 
leaving various bodies suitable to the enjoyment of the fruit of the 
variegated Karma, which, resting on the impressions of beginning- 
less ignorance, has (since) expanded. Why should there not be 
this doubt ‘ How do the texts declare one-ness of these two entities 
with mutually repellent characteristics?’”. Thereby is manifested 
his intention not to deny the non-difference of the finite self and 
Brahman. 

Why elaborate? In the commentary, it is loudly proclaimed 3*18 
in almost all places, that the Oifc*$akti of Brahman is non*differenfc 
from the worlds, being of the form of all the worlds. So, too, the 
non-difference of Cit-^akti from Brahman, is loudly proclaimed 
everywhere. How is it possible to avoid the final conclusion thus 
resulting, as to the non-difference of the finite self and Brahman ? 

Let this be so. What is said of Cit-$akti being of the form 3 181 
of all the worlds, that is favourable only to qualified non-dualism; 
for, through that is reached the truth of the non-difference there¬ 
from even of the non-intelligent world of ether etc., as of the in¬ 
telligent world. If being of the nature of all the worlds were 
declared to be of the nature of non-difference from Cit-^akti, in 
the case of intelligent beings, and illusory appearance thereof in 
the case of non-intelligent beings, then, indeed, would pure non¬ 
dualism result. It has not been so declared. Its being of the 
form of all the worlds has been established in the prakftyadhi* 
karaga (I, 4, 23, et *eq) etc., only as transforming itself into the 
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world. Nor is there declared the non-difference of Cit-flakti from 
Brahman , even if stated anywhere, it is (only) figurative. Hence 
it is that in the janmadi section (I, 1,2), it is said, (m the follow¬ 
ing words), that the co-ordination of Bliss and Brahman in the 
Bhfgu Valli is figurative. “ That, indeed, which being praised m 
the words 4 within that is the Self composed of Bliss 1 , is 
demonstrated to be characteristic of Supreme Brahmn, in 
the words, c that is one Bliss of Brahman’, because of the 
unsurpassable supremacy resulting from the repetition begin¬ 
ning with 4 this is the inquiry into Bliss’,—that itself, because of 
abundance, is spoken of figuratively as Brahman, m the words 
4 Bliss is Brahman’.” As for the difference between Brahman and 
Cit-^akti, that is exhibited in many places. For instance, in the 
akaara section (I, 3, 9), in commenting on the inferential ground 
provided by the sutra, viz, supporting'(everything) up to (and 
inclusive of) aka6a, difference aB between support and what is 
supported is shown (to exist) between Brahman and Cit-^akti, 
this (latter) being referred to by the word akiAa in the words of 
the Gargi Brahmana, “ In this aksara, O Gargi, aka£a is woven 
as warp and woof ” (Brh. Ill, 8 , 11). In the dahara section (I, 3, 
13, et seq) in the words “ the ether within that is small; what is 
within that is to be sought” (Oh. VIII, I, 1), the difference 
between Git-$akti and the Supreme Brahman—which are spoken 
of as the small ether and what resides therein,—is exhibited by 
their being designated as the seat and what is seated. Though in 
the section 41 Aka6o arthantaratvadi vyapadefet (Aka3a is Brahman, 
on account of the mention as another entity and so on) ” (I, 3» 42, 
et $eq), it is not made clear that the term aka6a occurring in the 
Chandogya text “ What is called 5ka4a, verily, is the sustainer of 
name and form ; what is within that is Brahman, the Immortal, 



the Self ” (Gh. VIII, 14, 1), refers to Cit-S5akti, yet that reference 
is made clear by the following sentence (occurring) in the jan- 
mSdi sutra (I, 1, 2), while commenting on the text te Brahman 
embodied m aka4a° (Taitt. I, £): 44 The Supreme material causa¬ 
lity of ths resplendent expanse of Intelligence (Cidaka6a) results 
from such texts as 4 all these beings verily originate from the 
akala alone ’ (Gh. I, 9, 1), 4 what is called aka&a verily, is the 
sustamer of name and form ’ (Oh. VIII, 14, 1) and so on There, 
the difference between Git-^akti and the Supreme Brahman,— 
referred to by the words aka&a and Brahman—is manifested by 
the mention of the (different) qualities of sustaining name and 
form, and being untainted by them. In the prakytyadhikaraija 
too (I, 4, 23 et seq ), while commenting on the sutra “ Parinamat 
(because of transformation) ” (I, 4, 27) introduced to answer the 
doubt * 4 how can the Supreme S$iva, undisturbed by even a trace 
of any evilj the boundless ocean of auspicious qualities, endowed 
with powers uncontracted and ever-realised, transcending the 
world, function as the material cause of the world, which is to be 
condemned as the abode of ignorance and change he exhibits 
as follows the literal sense of that sentence in the sutra which 
mentions the inferential giound “The takmg on of the form of 
the world, as its material cause, is consistent in the case of Para- 
mekvara, the efficient cause, thougn He is possessed of eternally 
pure Bliss and an unsurpassable auspicious nature ; for He trans¬ 
forms Himseif into the form of what is intelligent and non-mtelh- 
gent he then raises the doubt 44 Alas 1 transformation, verily, is 
of the nature of a causal change; the abandonment of a prior 
form and the obtaining of another constitute transformation. If it 
be asked how Parame6vara is reserved from this detrimental charac¬ 
teristic etc.,*’ and gives the mysterious reply “ transformation takes 
10 
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place in such a way that there is no taint of change in the efficient 
cause, though (functioning as) the material cause ” thereby again 
creating the desire (thus expressed): “ What is this wonderful 
transformation? We are eager to hear of it; pray expound 
then, after promising the reply with the words “ Listen, we shall 
expound ”, and explaining the “ Yada tama ** hymn (f$vet. IV, 18), 
he makes out that the transformation of the Supreme Biahman 
being opposed to (His) immutability takes place though His Cit- 
$akti of the form of Prajjaa, and not in his own nature ; by the 
distinction thereby established between transformabihty and non- 
transformability, their difference is exhibited. If their non-diffe¬ 
rence be recognised, the changeability accepted in the case of 
Cit-$akti, should be acknowledged even of Brahman; hence an 
incurable contradiction of the conclusion about his unckangeability. 
Therefore, the non*difference of the finite self and Brahman does 
not result from the mention everywhere of Cit-^akti (taking on) 
the form of the world. To say that that results because of some 
few characteristic marks^cited in the amyama and other sections 
is but (evidence of) an illegitimate desire. Bor, it is not possible m 
the case of an interpretation condemned with the authority of the, 
sutras m many places, to support (it) merely by showing a few 
characteristic marks. If it be thus objected, it is said (in reply, 
as follows). 

8*182 If, by the acceptance of the doctrine of the attributeless 
Brahman mentioned in the amyama and other sections, there 
resulted contradiction of the proof of the doctrine of transforma¬ 
tion, then, indeed, would the former have to be discarded, by some 
such postulate as that it refers to an opinion other than his own. 
But there is no such contradiction (resulting) thereby. Indeed, 
the establishment of transformation is but helpful to the doctrine 



of illusion. Only from connecting the world with Brahman as the 
transformation of the latter and from the denial of that (i.e. the 
transformation) does it follow that it (the world) is an illusory 
manifestation of Brahman. Hence it is that in the text “ That 
desired 4 may I become many 5 ”, there is first shown the evolution 
of the world from Brahman. In damkara’s commentary too, after 
first showing in the bhoktrapatfci section (II, 1, 13; f3) that the 
world is a transformation of Brahman, by the denial (thereof) in 
the later arambhaiia section (II, 1, 14 et seq; {$), its feeing an illusory 
manifestation of Brahman is taught. Again, in the upasaiphara 
(II, 1, 24; d) and the kytsna prasakti (II, 1, 26 ; d) sections, he 
brings about intellectual assent to the doctrine only of the world 
being a transformation of Brahman, by answering the objections 
that occur (thereto). In the following verses of the Sanikaepa 
darlraka too, m conformity with the commentary (of daqakara), it 
is elaborately shown of the doctrine of transformation that it is 
helpful to the doctrine of illusion. u The disputants argue, basing 
themselves only on the doctrine of origination (Tarkika), colloca¬ 
tion (Buddhist), transformation and illusion. Refuting the viewB 
of origination and collocation, the Great Sage takes up the two 
(other) views as acceptable. Of these, taking up, at first, the 
doctrine of transformation, introducing the bhoktrapatti sutra 
(II, 1, 12 ; 3) m order to answer the objections thereto, he proceeds 
to preserve the empirical world, in as much as it is (a necessary) 
auxiliary to the injunctions ranging about duty and the rest. 
(Then) arriving at the doctrine of illusion which is directly accept¬ 
able to him, he holds to it, (but only) with an eye to the former 
(doctrine). The doctrine of illusion may be based on texts like 
‘vacarambbaflam * etc., (Ch, VI, 1, 4) only when the doctrine of 
transformation first arises (from them); only by getting ud on the 
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fitsfc step is it possible to rise to a higher one ; so too, the &3etra, 
in respect of the notion of cause and effect. Having first declared 
transformation, now it dames that, to secure the unreality of 
change. In the Vedanta, the prior ground of the doctrine of 
illusion is the doctrine of transformation (While) resting thus 
on the doctrine of transformation, the doctrine of illusion arrives 
of itself. Just as people having acquired the means, obtain what 
the means lead to (i e, what they desire), so, too, do the Great 
Sage and the texts declare the doctrine of transformation, in order 
to reach to the doctrine of illusion ” (Samksepa 3arfraka, Chap¬ 
ter IT, verses 57—32)”. “ Having declared (the doctrine of) trans¬ 
formation, through texts hire 4 may I be many, may I grow forth * 
(Ch.* VI, 2, 3), the Sruti then leads on to the doctrine of illusion, in 
order to declare the unreality of change.” (Ibid, Ch. II, verse 67)'. 
In the commentary of the Acarya ($rlkantha) too, of the perception 
44 the pot exists ” etc., ft is shown through the exclusion of the 
reality of the world as its basi3, that it has another basis of the 
nature of identity with the material cause ; (this is) for the purpose 
of reminding (one) of the fact that the elaboration of the doctrine 
of transformation is in order to help towards the acceptance of 
the doctrine of illusion. Hence, it is but proper (to hold) that the 
proof of transformation is undertaken oniy as an aid to the accep¬ 
tance of the doctrine of illusion. 

3 183 As for what is said of the non-declaration of the non-difference 
of Cit-*3akti from Brahman, that does not follow ; for, the state¬ 
ment thereof is seen in many places. Thus, indeed, in the akaSas- 
t ailing at section 0, 1, 23), after meitiomng the text ** What is 
the essence of this word ? He said aka6a ” (and so on) the con¬ 
clusion is estabhsnecl that aka&a is not elemental ether, bnt 
Paramelvara; then is raised the doubt as to what is the object di 
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using the word “ elemental”, in his own statement about" “ ele¬ 
mental ether ”, and the purpose of that (word) is stated thus : 

“ since creatorship of all beings is true of the Supreme aka£a, the 
supreme material cause, (the use of the word 6 elemental ' in the 
other ease)‘is purposeful then, the further doubt being raised 
as to how, if creatorship of all beiugs could hold even of the 
Supreme aka^a, this 5ka6a could be determined to be Parame^- 
vara, the reply is given “ because (it) is non-differenfc from that 
(Parameivara) ”, In the dahara section (I, 3, 13, et seq), after proof 
of the conclusion that the small ether—mentioned m the Chan- 
dogya text, “ Therein is the small akaSa; what is within that is to 
be sought after '* (Oh. VIII, 1, 1)—is ParameSvara, this doubt is 
raised; ‘‘according to another text ‘He Who rests within this aka6a 
m the heart, controller of all, lord of all' (Brh. IV, 4, 22) and so 
on, (only) He who is to be meditated on as within the small 
aka&a, can be Parame6vara. How then can the small aka£a, be 
said to be ParameSvara ?'*; and the solution is given thus : “ even 
here, (in the' case of the Brhadaranyaka text) Parame£vara, He 
who resides in the middle of the small Ska6a is to be contemplated; 
further, since of the qualities of Parame&vara, such as freedom 
from sin etc , connection with the small aka&a is declared, even 
the small aka&a (is to be contemplated), as His form of the efful¬ 
gent expanse of Intelligence (Cidarpbara) " (I, 3, 16). In the 
section “ Sarvatraprasiddhopade^at " (I, 2, 1) while explaining 
Brahman's (property of) being signified by all terms, the proper¬ 
ties of being of the essence of Brahman and being His attribute 
as df the form Of all His qualities are declared ot Cit-fJakti, in the 
following words : “It foUows from the authority of ffeuti, SnfTtS, 
ItihasaS, PurSfcas and the maxims of the leatned that the self- 
Ooritained Supreme EnStgy, of the form of Supreme Power in all 



the world?, intelligent and non-infcelligent, possessing existence of 
the form of supreme wisdom and bliss, devoid of the limitations 
of space and time, becomes both the essence and the attribute of 
diva, the Supreme Brahmn, Apart from that, there does not 
come about for Brahman the possession of the properties of om¬ 
niscience, omnipotence, originating all, controlling all) being 
contemplated by all, bestowing grace on all, and being the cause 
of the (attainment of the) spiritual goal by all. Further, even the 
property of being designated oy names indicative of supremacy 
such as, Mahe&vara, diva, Mahadeva> Rudra and so on does not 
come about.’* Similarly m the SdhySnadhikarana (III, 8, 14) too, 
there is established the non-difference of Cit-dakti from Brahman 
in essence. So too, in the section u Anandadayah pradhanasya 
(Bhsss and so on, as belonging to the subject, have to be under¬ 
stood everywhere)** (III, 3, 11), it is made clear (1) that the hoBt 
of qualities such as unexcelled knowledge, bliss and the rest, and 
the possession of a distinctive form qualified by blue-throatedness 
etc., (which constitute) the essential differentia of Brahman, are 
all of them to be understood in every meditation on Brahman, 
in spite of difference of topic, (2) that thereby Brahman, distinct 
from all others such as Brahma, Vi?$u etc., enterB into experience, 
as if grasped by the hornB, like the lunar orb which is different 
from all other planets, asterisms and stars by its superior bright¬ 
ness, and that consequently, like the continuance of that luminous 
brightness m all perception of the Moon, the continuance of 
qualities like knowledge, bliss and the rest and of the distinctive 
form is (but) proper m all meditations of Brahman. After 
this, in the section “ Priya&rastvadyapraptirupacaySpacayau hi 
bhede: having joy for its head and so on are not established, 
because of increase and decrease consequent on difference (III, 8, 
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12 ),” the doubt is raised whether m the understanding of the 
unsurpassable knowledge well-known to be characteristic of 
Brahman, from such texts as “ along with the Intelligent Brah¬ 
man ’’ (Taitt. II, 1,) and 16 He who knows all, he who understands 
all ” (Mu. II, 2, 7), there should be understood the secondary 
qualities of having joy for the head etc , (which are) well-known 
from the text w within that there is another Self, the Self of Bliss; 
joy is its head and so on ” (Taitt. II, 5), in the same way as 
there is understanding of the secondary qualities of having 
purposes which come true and so on; and it is made clear (1) that 
though joy etc. are specific modes of Bliss, their being the head 
etc. is (but) imagined m the meditation for facility of compre¬ 
hension of the unsurpassability of Brahman’s Bliss, and is not 
real, (2) that if Brahman’s Bliss really possessed a head and so on, 
then to His form of Bliss, there would result increase and decrease 
(of the nature of) occasional stoutness and occasional thinness, (3) 
that if such modes of existence as support and what is supported 
were real, difference would result, and (4) that consequently, those 
characteristics of knowledge and bliss, like omniscience, having 
purposes which come true, having desires which are satisfied etc., 
which, through (their) imperishability are equal to Brahman’s 
nature, and are also of the form of the fruit obtained by released 
ones, as possessing forms equal to Brahman, those alone should be 
understood in all meditation on Brahman, not the property of 
having joy for the head and so on. 

After that, in the section “Adhyanaya prayojanabhavat (for 3-1831 
meditation, there being no other purpose)” (III, 3, 14), the pnma 
fads view is stated that though m the understanding of th® un¬ 
surpassable Bliss characteristic of Brahman, in all meditations of 
the Supreme, as stated in the expression “ the Self of Bliss,” its 
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having joy as the head etc.,is not understood, being (but) imagined 
lor the comprehension of its unsupassabihty, yet, being within .the 
four other sheaths consisting of food etc., should certainly be 
understood, (they being not imaginary). 

L832 Tkiis is refuted thus. The sheaths of food etc., are not to be 
' understood, there being no purpose (served). They are not useful 
for liberation, that being secured by meditation on $iva, .after 
abandoning all else. What is the object, then, of the mention of 
the sheaths of food jetc»? For the purpose of meditation (adhyana); 
adhyana is direct, reverent meditation, and reverence comes from 
comprehension of superiority to all; the mention of the sheaths of 
food etc., is for the comprehension of that (superiority). Hence, 
for the purpose of comprehending superiority to all (which is) 
helpful in attaining excess of devotion, the sheaths of food etc., 
should be thought of as the determinants of superiority, even prior 
,to the practice of meditation, (which) should follow the excess of 
firm devotion. 

3 1833 Now, the sheaths of food etc., being spoken of as the caves, 
are to be thought of not as the determinants merely of superiority, 
but also as the determinants of the quality of being within, which 
^thought of at the,time of meditation. If it be said, therefqre, that 
like,the meditation of the Brahman-jcity and the heart lotus in the 
Dahara vidya for,the purpose of meditating on Brahman as within 
.the heafrt-lotus situated in the middle of the Brahman-city (i.e., the 
body), the thought of the sheath of food etc. is (also) constant on 
ail occasions of meditation, no (we reply), because of the mention 
of the word “self ” in the words “ another self within ” in every 
one of those hymns. Jf the sheaths of food etc. were non-intelli- 
gent entities of the nature of the body, the vital air, the mind and 
,the lnteHeet, then would they have to bethought of, like the Brah- 
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man-city etc., at the time of meditation ; that, however, is not bo ; 
they, verily, are presiding (deities) of food etc., differentiations of 
intelligence and are of the nature of Brahma, Visijtu, Rndra and 
I6vara, the beings who, in the words of the Atharva^ikha “Brahma, 
Visgu, Rndra, Indra, originate from Him ” are declared to have 
been created by $iva ; they, again, are those who,—because of 
(the words), which, aftei enjoining meditation on f$iva thus, “ The 
cause is to be meditated upon, the Being endowed with all lordly 
powers, the "Lord of ali, fSambu, in the middle of the ak§6a,” say 
“f$iva alone, the doer of what is auspicious, is to be meditated on, 
abandoning all else”, are said to be excluded, because they have to 
be left out of the meditation, in the nature of an uninterrupted 
flow of thought about $iva, which is to be performed by him who 
desires release. Whence (this conclusion)? From the (use of the) 
word “ Self ” “in another self within ” m every hymn, and from 
the teaching in texts like he reaches this self consisting of food” 
and so on, about the special deities attained to, stage by stage, 
prior to the attainment of Brahman Thus, in order to reach 
to the contemplation of the presence m the cave mentioned 
m the text 44 he who knows the one hidden in the cave ” (Taitt. 
II, 1), and for the comprehension of the superiority resulting from 
the description of the cave, and what is within that (cave), their 
contemplation is necessary , for that leason alone, in texts like 
“ this self consisting of food ” etc., it is declared of those who 
attain the fruit mentioned m the text “ he who knows Brahman 
attains the highest ”, that, as the fruit of meditation on them 
(Brahma etc,) there is attainment of them (Brahma etc.,); though 
thi* he so, the superiority lesulting from the description of the 
cave and what is withm the Give, 1 like the superiority resulting 
1 The Saipskrt expression “ guha tadvat bhava var^anam 
11 



from stories of the destruction of the Tripura and bo on, should 
be understood only prior to the commencement of the meditation. 
Though the contemplation of these, which are helpful in the con¬ 
templation of the presence witnin the cave, should be performed 
every day, yet that contemplation should be performed even prior 
to the commencement of the contemplation of &va, each earlier 
stage being abandoned stop by step in the order of its attainment; 
(this is sol because of tho injunction to abandon m “ abandoning 
all else ”, because the absorption of each earlier stage step by step 
in the later one is welhknown in the $a va Agamas, and because in 
the chapter on meditation m the Toga Yajfiavalkya, after pres¬ 
cribing meditation step by step on Brahma and the rest, it is said 
in the same tenour, “ O Gargi, this is said by the excellent ones 
among those who know Brahman ; absorbing the various effected 
forms such as Brahma and the rest in their respective causes, with 
mmd concentred, the self is to be united to Parame^vara.” Thus, 
at the time of commencement of the meditation on $iva, only that 
has been translated as “ the description of the cave and what is 
within the cave The expression tadvafc, ie., guhavat, may 
mean either what possesses the cave, i.e., what is within it (as 
here understood) or what is hie the cave ; m the latter ease the 
reference would be to the sheaths of food, breath, mmd, and 
knowledge which are the cave as it were, within which is the 
supreme aka6a, the seat of Brahman; on the former interpretation 
the reference would be to the Supreme Being. The reason for 
preferring this interpretation is the com pari eon of the description 
of the cave etc., to the story of the destruction of Tripura. Here 
Tripura samhara^am is comparable to the guha , the samharavan 
is the- Supreme Being ; a similar interpretation for guhSvafc seems, 
therefore^ more suitable. 



meditation is to be performed (which is) of the form of a stream 
of consciousness having &va alone for its object; this should he 
preceded by meditation step by step on what are described as of 
the form of the cave -and are referred to as the sheaths of food, 
vital air, mind, knowledge, i.e , Brahma, Vispu, Rudra, T&vara [or 
Brahma, Vispn, Rudra, I4vara and Sada4iva, interpreting what is 
understood by the term %c sheath of knowledge ” and the term 
“ Indra ” of the Atharva&kha passage “Brahma, Vispu, Rudra, 

Xndra *’ etc., as referring to two—fevara and Sada^iva—in 
conformity with t^e‘^iva Agamas, the Yoga Yajnavalkya etc.],* 
and there should have been contemplation ot the absorption of 
each earlier one in the later, and of Sada6iva m the Supreme 
aka^a, (which is) of the nature of the seat of $iva. At the time 
of meditation on f$iva, His being in the sheath of food etc., is not 
to be meditated on. 

Now, if this bo so, even the companionship of Uma may not si8*$l 
be meditated on, that being opposed to the injunction to abandon 
all else. In the text, “ abandoning all else”, Brahma, Vifhu, 

Rudra and Indra of the context being understood even by the 
expression 4S else”, the superfluous word “ all ” has the significance 
resulting in the abandonment of all deities (whatsoever) except 
£$iva. Nor may it be said that because of the non-difference from 
£$iva of Uma, (who is) of the nature of Cit-^akti referred to by the 
expression “ Self of Bliss”, there can be no possibility of that 
bemg the object of the injunction as to abandonment. For, from 
the expression “ self ** heard m the case of the sheath of food etc., 
being common even t j the Self of Bliss, it is preferable to under¬ 
stand finite seF-hood of the Self of Bliss, as of those (others). 

If (such an objection) be urged, not so. The “ self *’ under- 3 18332 
stood in the Self of Bliss refers to the Supreme Self, not to idle 



finite self as m the self of food etc , for, from the non-mention 
later of something else to be attained by him who has attained 
the Self of Bliss, as (there is) in the case of him who has attained 
the self of food etc , it follows that the attainment (of the Self of 
Bliss) is liberation. So, too, of the word £< self 5> which is taught 
to be common to the finite self and the Supreme (self), m the 
words ° 4 Self * (is used m the sense of) the finite self^ strength, 
the body, nature and the Supreme Self ”, it is proper to adopt 
whatever sense is suitable (to the context) Nor may it be 
thought, that since in the 4.nandaval’i the word “ self ” is invari¬ 
ably seen to refer to the finite self, the sense of the context (should 
prevail here too). The refeience to the finite self bsing incom¬ 
patible with the reference to the cause of the world in “ from the 
self, ether originates ” (Taitt. il, 1), a reference to the Supreme 
Self has necessarily to be declared; in the case ot the Self of 
Bliss too, a similar reference to the Supreme Self is intelligible, 
there being no difference (between the two), m respect of the 
characteristic marks or the contradiction of the sense of the 
context. Hence, Uma being n^on different from f$iva, the con¬ 
templation of the former is not contradicted, at the time of the 
meditation of the latter. 

18333 Now, if 3akti, referred to by the expression, “ Self of Bliss”, 
and admitted to be of the form of all the world—Intelligent and 
Non-mtelligent—be no.i-diffcrent from $iva, then of all Intelligent 
beings non-distinct from that (Fn^rgv) non-difference from $iva 
being inevitable, of Brahma and the others too, referred to by the 
words “ self of food ” etc., non-difference from S$iva should be 
declared, because of their connection with the word “ self ”, which 
in the previous and succeeding sentences has been determined to 
refer to the Supreme Self : of them too, as of Uma, contemplation 
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at the time of the meditation of diva should not be contradicted. 

If this be said, no (we reply), because m (the text), “diva 3,18334 
alone is to be mediated on, the doer of what is auspicious, aban¬ 
doning all else” (Atharva&kha), the property of being contemplated 
is limited to Siva alone. If Brahma and others are not the objects 
of that exclusion, what can be it3 object ? Not the Non-intelligent 
world, nor the Intelligent world other than Brahma etc., under 
reference, because of the natural denotative power of the general 
name “ else (anya) ” (For, the term) refers to other Intelligent 
beings, like diva, the correlate (of the exclusion), just as in the 
statement “ in the rest there is -lmihtity to the dyena rite” which 
is made after prescribing certain special rites as the elements of 
the I»u sacrifice, the reference of the expression the rest ” is to 
the (other) special rites because of similarity to the Isu special 
rites which are the correlates (of that expression) ; (hence), there 
must necessarily be a reference to Brahma etc , the other intelli¬ 
gent beings who are thus m our thoughts. Though, in conso¬ 
nance with proximity to the term “ all,” (the term “ else ) 
is common to the other intelligent beings as well, the refe¬ 
rence to Brahma and other intelligent beings that have entered 
our thoughts cannot be got rid of ; further, even in the case of 
other intelligent beings, the inappropriateness of (the exclusion) 
referring to them is common, they too being non-different from 
diva, like Brahma and the rest. Therefore, the abandonment of 
what is really different from diva is not here enjoined, but of what 
appears to be different from 8iva. Hence, too, one’s own self, 
(which), in meditation on Brahman, (is contemplated) as non- 
different from Siva, in the form “lam diva ”, is not to be 
abandoned; (and) because of the appearance of the difference of the 
pelves of food etc., both from diva and among themselves, (as 
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Been) from the declaration “ another self within ” in each hymn, 
their exclusion cannot be helped. As for Um%, though 
spoken of in the relationship of abode and what abides, as the 
Supreme akaAa, and in the relationship of Attribute and Substance, 
in (the text) “ It is one Bliss of Brahman ”, yet difference is men¬ 
tioned (only) of the foim of abode and of the form of unsurpassed 
Bhsa, not of the intelligent Being of the nature of AmbikS; of 
that form, non* difference alone is declared. For, (in) the ananda- 
dhikaraua (III, 3, II) is established the understanding of the 
“ Person, dark and tawny,” m all meditation ; from the expression 
“ dark and tawny ” (there are declared) of *5iva alone dark colour 
in respect of the form of Ambika, and tawny colour in respect of 
the male form ; thereby (the section) is pregnant with the non- 
difference of fchva and $akbi. Hence, (it follows) that the selves 
of food etc., are not to be contemplated in the same manner as 
Uma, at the time of the meditation on &va. Thus (is) this sec¬ 
tion set out in the four sStras Adhyanaya prayojanabhavat (for 
meditation, there being no other purpose)”, “ Atma4abdacca (be¬ 
cause of the expression ‘self ’)”, “ Atmagyhltiritaravaduttarat (the 
understanding of ‘.self as in other places, because of what fol¬ 
lows.)’*, and “ Anvayarhti «efc syadavadbara^at (if it be said * on 
account of connection’, it may be so, on account of ascertainment)**, 
(TH, 8, 14—17). 

3*18335 It is shown in the commentary -inquiring into the sense Off 
the third -of these sQtras, that Cit-$akti, of the form of the Self of 
Blfes, is but $iva, the Supreme Self, and not different therefrom. 
Nor iway it be said that the commentary seeks to establish the 
Bupueme Self-hood of the Self of Bliss—following the first off the 
■positions set onfcin the anandaraaya .section (vix. y ) that the Self of 
Bliss is 3iim, the Supreme Self, and not, indeed, to establish the 
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non-difference of Cit-dakti from the Supreme Self, basing (‘itself) 
on the second interpretation set out in that section, yin., that the 
Self of Bliss is Cit-dakti. For, on the basis of the first position, 
since it follows even from the anandamaya section that the Self of 
Bliss is is the Supreme Self, the establishment of that (view) here 
is unnecessary ; and it is also understood clearly from the janmadt 
sSfra (I, 1, 2) that it is only the second of the positions set out in 
the anandamaya section that is acceptable to the commentator. 

Hence, it is quite consistent (to hold) that the non-difference of 
dakti from diva is* made clear by the commentator in the adhyana 
section (III, 8, 14-17). 

Similarly, its non difference from diva is described in the 3-1834 
section “Iksati karma vyapade&at sab (He, being designated as the 
object ol sight)” (1,3,12) Taere, while saying m reply to the 
question of Satyakama, “ The syllable AUM is verily the higher 
and the lower Brahman ” (Pra4na, V, 2X alter mentioning the 
fruit of* the meditation on the pranava with one moment, via., the 
attainment of the world of human beings reached by the Bk 
verses, which are of the nature of the first moment, and the trait 
of the meditation on the pragava of two moments, viz*, the 
attainment of the middle space reached by the Yajus verses, which 
are of the nature of the seeond moment, it is said, He, agaiu, 
who meditates on this Supreme Self with the syllable ‘ AUM ’ 
of three moments, being relieved of sms, even as the serpent of its 
slough, is led up by the Sarnau verses, to the world of Brahma ; 
he perceives there the Supreme Person, the dweller m the city, 
who is higher (even) than the collective form of all these living 
beings ” (Pra&aa, V, S). Toe position that is acceptable finally is 
that “the world of Bnhma” there is the world of diva* the 
Supreme Brahman, and the person seen in that (world) is dim. 
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To that end is set forth the (following) prima facie view : The 

world of Brahma is the world of Vi$9a. for, m the later hymn ‘ by 
Rks this world, by Yajus the middle space, by the SSmans that 
which the eolightened ones know’ (Praina, V, 7), whieh sum¬ 
marises the sense declared (earlier), one is reminded, in connec¬ 
tion with the world of Brahma, of the property of being experi¬ 
enced by enlightened ones, which (m another context) is under¬ 
stood of the world of Vis^u, through the hymn ‘the enlightened 
ones constantly perceive that Supreme Abode of Vi«?u' (T. SI, 
3, 2a), Hence, the person seen therein is but Vifpu.” 

3-1835 This is how that (prima facie view) is refuted in the conclu¬ 
sion, through the explanation of that (text): “ As for the reference 
to the ‘ Supreme Abode of Vi?nu’, there is no contradiction m 
(holding) that that which is other than the form of the world, of 
the nature of Bliss unexcelled, of the form of the Supreme Abode 
of Visflu, that itself is the Supreme Brahman, called fiiva, for the 
reason that between Visiju and &va, there is no essential 
difference other than a difference of state, as between the 
material and efficient cause \ 

3*18351 Here, in order to reconcile with 8ivaloka the sense recalled 
by the hymn “ the Supreme Abode of Vii^u ” etc., it should be 
shown of that hymn only that it refers to 3i?aloka, not that it 
refers to fiiva. Hence it is that in the commentary on the section 
“Karyam Badarir asya gaty upapatteh (To the caused, opines 
Badari, going being appropriate in that case) *’ (IV, 3, 6, et seq), 
the Katha Valli hymn “ he reaches the end of the path, that is 
the Supreme Abode of Vianu” (Katha III, 9) is shown to refer to 
the world of $iva. It is not possible to show that the hymn “ the 
Supreme Abode of Visnu ** etc., refers to $iva, holding to the 
present commentary (on I, 8, 12) It is not indeed the commen- 
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Ufcor’s conclusion that &va is directly of the nature of Visgu 
who is of the form of the universe It is shown, rather, in the 
commentary on the prakrtyadhikarana (I, 4, 28 et seq) and else¬ 
where, that he is but a mode of &va $akti, Supreme Bliss of the 
form of f$iva 3akti, being his essential nature. 

Hence, the sense of that commentary should be understood 3 '1®352 
m the following way by the words “ that which is other than the 
form of the world, of the nature of Bliss unexcelled, of the form 
of the Supreme Abode of Vispii, ,> Cit-^akti the material cause of 
the mode Vispu, who transforms himself into the form of the 
world, is referred to, it is that that functions even as the world of 
Parama $iva; in this way is shown the reference of the hymn 
about “ the Supreme Abode of Visnu ” to the world of &va By 
the words “ That itself is the Supreme Brahman called Siva ” is 
declaredithe non-di here nee of that (Cit*>3akti) from the nature of 
ffiva. Now, in order to exhibit the absence of conflict with what 
is re-calied, it should be said of the hymn about “the Supreme 
Abode of Visqu”, only that it refers to Cit-Sakti, which takes on 
the form of the world of $iva, the statement of the non-difference 
of Cit-$akti from the nature of $iva does not there fit m, There 
being this objection, in order to show the utility of that (state¬ 
ment), by removing the objection, there is the sentence beginning 
with“ for the reason that between Visnu and £$iva ” etc. This is 
the objection that arises hare . it cannot be that the supreme form 
of Vibiju is Siva-$akti, Viflbu being spoken of repeatedly in Par&Qas 
and Itihasas, as noa-dnferent only from &va. The reply is 
indicated through the following statements. For the very 
reason that there is no difference of nature of Vis^u from &va, 
even of $akti that is of the form of the material cause of the mode 
YiW^j there 18 non-difference of nature from &va; further, the 
12 
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identity of Ava’s fSakti and Vishu is taught iq the Kurnia Parana 
and elsewhere. 

a 18353 Or else, this is the sense of the statement m the commentary, 

‘‘ That itself is the Supreme Brahman, called &va Here and 
there in Pura^as and Ifcihasas, the Supreme Brahman taught by 
the entire Vedanta, the cause of all, He who is attained by the 
released ones, is designated as but the form of Visriu, the Supreme 
Abode of Viffl^u and the Supreme Abode called Yisiiu, as is seen 
from the (following) narrative of Narada in the Moksa Dharma 
Parva of the Mahabharata (ch. 20 j) having seen, on the slopes of 
the Himalayas, a certain virgin, and the persons with limbs studded 
with gems, with forms like that of the Sun, wearing jewels on 
their heads, who coming out of her mouth when she yawned, 
circumambulated her and re-entered her, Narada prostrated and 
asked her reverently “Who art Thou ? Who are those three 
persons? What are the gems m their bodies? What is the 
radiance on their heads” Being told (by her) “lam Savitri; 
those three persons are the Vedas ; the gems are of the form of 
sacrifices and their fruit, the sense of the Vedas ; the radiance on 
the heads, the Great Shining Splendour taught by the Vedanta, 
that is not knowable even by me he worshipped the Lord Vi$i>u 
for a hundred years to find out what the radiance was. Then 
looking at the Lord, who, pleased, appeared in front of him, and 
prostrating before Hun with gratification, he asked Him “ 0 Lord 
of the world, explain to me what is known by thee, 0 Acyuta, show 
me that Grace, HfsIkeSj ; I desire to hoar that, 0 Hari He was 
then instructed by the Lord, thus ' “ What thou sawest on the 

headfrof the Vedas, that is my form Ascetics free from dualities 
and egotism, endowed with pure vision, they perceive me cons¬ 
tantly. Ask them what thou desirest *\ There, by the words 
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u nay form ”, the form of 1$iva alone is mentioned, in the realisa¬ 
tion of non-difference. Hence it is that though it is declared to 
be “ my form ”, it is also said 44 ask them ” in the view that there 
is some element of mystery (yet) to be questioned about. Therefore 
it is that of the form shown by the Lord as His own, the qualifica¬ 
tion of belonging to the Lord is mentioned even by himself, in the 
words of the Gita, “ Look at tny union with the Lord ”, and 44 the 
Supreme form of the Lord ” (Bh. G, XI, 8 and 9). Thus, the 
declarations in the Bharata of 44 the Supreme Abode of ViB^u” 
and ‘‘the Supreme Abode called Visi?u ”, which proceed 
on the realisation of the non-difference of Visnu and $iva, 
are also seen to refer to Siva. On this view, the non. 
difference of Cit-Sakti from $iva must be taken to be described 
by the statements in the fksatyadhikarana ; for, Visjnu, a special 
mode of Cit-3akti, being non-different from $iva, the difference of 
Cit-$akti therefrom is irreconcilable (therewith). 

The existence of the Cit*$akti of Parame4vara in this wise, 3-184 
its non-difference from ParameSvara, its being even then His at¬ 
tribute, all these are established even in the f$Sstras which are 
primarily non-dualistic (m their conclusion). Thus, indeed, in 
the Samkfiepa $arlraka, (it is said as follows): The true Btamless 
energy of Paramedvara is called Cit-$akti; the other inert energy 
is called Nescience (Avidya) The world originates from the 
mutual intercourse of these two energies of the Lord. The Lord’s 
Cit-$akti, is transformed (as it were) by the unreal changing 
energy. Thus say some. Others, again, with some faith (in the 
Scriptural declaration of creation) say that this is acceptable to 
enlightened ones, m one sphere, but is not acknowledged in 
another. In the sphere of injunctions as to action and meditation, 
as enjoining them, it is acceptable; it is not recognis ed in the 
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sphere of the Attribute!ess Beal or m the consideration of Vedic 
texts relating thereto” (Chapter III, verses 228 and 229). The 
same sense is indicated in the Paficapadika by the statement 
“Bliss, Experience of Things, and Eternity are attributes Though 
non-different fro n Intelligence, they appear as if different’’ 
(Vizianagaram Samskrt Series Edition, page 4) 

Thus, because of the existence in Cit-$akti of the property of 
being an attribute, from the empirical pemt of view, though (it is) 
non-different in essence, the teaching of difference as between 
Substance and Attribute and so on m the Grargi Brahma^a, Dahara 
Vidya etc., is quite consistent As for the statement in the jan- 
madi-sutra (I, 1, 2) “That is itself figuratively spoken of as Brah¬ 
man, because of abundance”, that 13 m the view chat m a context 
pertaining to the statement of its being an attribute from the 
empirical point of view—as seen from its being referred to 
to as Attribute mthe adjacent texts of the Auandavalh, “that is 
one Bliss of Brahman ”—the relation of co-ordination should 
be interpreted figuratively, not m the view that there is difference 
from all points of view Even thus should be understood the state¬ 
ment made as to the figurative application of the word denoting 
knowledge—as an attribute—to the Substance (itself), in the 
autra “ Tadguna saratvafefcu tadvyapade£ab prajfiavat (But the self 
is so designated because of that being its essential quality ; as m 
the case of the intelligent Self)” (II, 3, 29) 

Thus, the four-fold result,—viz., Brahman’s Cit-fiikti being 
of the form of all the worlds, intelligent and non-intelligenfc, its 
being of itself of the essential nature of Brahman, its being of the 
form of the host of qualities pertaining to Him, and the unchang¬ 
ing nature of Brahman—is acceptable to the Scarya ($rlkai?tha). 
That result does firmly indicate his ultimate view to be that 



Brahman is attnbuteless, unconnected with the world, non* 
different from the finite self, and of the nature of pure non duality. 
If, verily, Git-$akti is non*di£ferent from Brahman, and that is 
itself of the nature of all His attributes, there are not any attri- 
butes of Brahman different from Him It is rather He Himself that 
appears as attribute, because of an imagined difference It thus 
follows that Brahman is m reality attnbuteless. The genuine 
relationship of Attribute and Substance is not indeed consistent 
with non-difference Nor can it be said that like non-difference, 
difference also such as is consistent with genuine relationship of 
Attribute and Substance, is accepted by the acarya (^clkaritha) ; 
for, in the commentary on the atambhana section (II, 1, 15, etseq) 
he discards the doctrine of difference and non-difference (bheda- 
bheda), as self-contradictory. 

Nor is there m the system of the acSrya, as in that of 
Madhva, the acceptance of Vi6eaa (specificity), which, though there 
is no difference between Attribute and Substance, takes the place 
of Difference. Nor even thereby can the relationship of Attribute 
and Substance be maintained to be genuine; for, since even by 
Madhvas it is admitted only as discharging the functions of Diffe¬ 
rence, there follows of it (Vi^a) only (the properties of) appearing 
and being spoken of as Difference. If ViSesa could do everything 
that Difference does, then, under the name Vi6e#a, Difference 
alone would have been acknowledged (in the system). Hence, it 
is that in a work of Madhva’s, known as Anuvyakhya, in the words 
“ In destruction, there is difference also,” 1 (it is) conceded 
(that) in the real threads, there is of the destructible cloth, etc., 
difference from the threads. In the commentary thereon, the 
Nyaya Sudha, the following doubt is raised: “Just as the diffe- 
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1 Anuvyakhya, p. 25, Sarvamula Edition. 
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renees which enter into our discourse and which would help (to 
establish the reality of) Difference, are said to be otherwise derived 
from the ground ofVi^esa, even so it may be possible to bring about 
through ViSesa, non-existence in what exists; why then should diffe¬ 
rence and non-difference be admitted (in that case) ; and it is 
answered thus: “Through the capacity of ‘ViSesa to create empirical 
distinctions alone, it is not possible to bring abont non-existence ; 
if it did everything which Difference does Vi^esa would be Diffe¬ 
rence itself, not its deputy.” 1 Hence it is confirmed that m res* 
pect of Attributes, only the position of the Paficapadika, thaq 
c ‘ though non different from Intelligence, they appear as if diffe¬ 
rent ” is acceptable (to the commentator). 

So, too, through the acceptance of non-difference from Brah¬ 
man of Oit-^akti which is of the form of the entire universe, it 
follows of the world of ether etc., that it is an illusory manifesta¬ 
tion of that (Git-^akti). Or else, if it be admitted of the fleeting 
(world of) 9ther etc , that it is a transformation (of Cit-^akti), there 
would result a contradiction of the unchanging nature of Brahman, 
who is non*different there-from (i.e„ from Git-$akti). 

Now, though Cit-Sakti and Brahman are really non-different, 
yet to support the relationship of Attribute and Substance, abode 
and that which abides, obtained from the G-argi Brahmana, 
Dahara Vidva, Amanda Valli, etc, empirical difference should 
necessarily be admitted ; only then is there consistency of the 
distinction which is made between Brahman and Cit-^aktias non- 
changing and changing, in spite of the property of transformation 
admitted of Cit-fJakti, Though the finite self and Brahman are non- 
different, there is distinction between agency, enjoyment, etc., and 
the,absence thereof. If it be said that so, too, (a distinction must be 


l Nyaya Sudha, Vol. II. p. ISfi. 



admitted here, (we reply) even thus, in the stage of final release 
through the cessation of empirical difference, the cessation must 
be declared of the world of ether etc., as of the agency, enjoyment 
etc.# of the finite self; (bane*), the conclusion that it is an illusory 
manifestation of Brahman cannot ba helped. Therefore, in the 
manner stated in the Satpkfepa Sarlraka, the holding on- to the 
doctrine ot transformation in the commentary is in order to sup¬ 
port action, meditation, etc , from the empirical viewpoint, and m 
order to provide an occasion for refating it, that refutation being 
needed from the view-pomt of truth; hence, it is firmly established 
that only the view of Brahman*3 being unconnected with the 
world is acceptable (to $rlkaptha). 

Though Git-^akti is said to be of the form of the entire world 3 1922 
of Intelligence, as of the form of the whole Non*intelligent world, 
it does not follow of the world of Intelligence that it is an illusory 
manifestation like ether ebc, for, if that were so, that (world) 
ceasing through realisation of the truth, there would result non- 
existence of the experience of the fruit of release ; further, from 
the non difference of that eternal (world) from Brahman, there 
would result a contradiction of the unchanging nature of 
Brahman-. 1 

1 The text here is rather obscure Following the not*too- 
clear text of Ananda Lahan, the present text reads : “mtyasya tasya 
Brahmabhede Brahma nirvikaratva virodha prasangacca; ** but at 
least two texts (A and 0) read “virodhaprasangacca”. On this read¬ 
ing, the sense would be “since from the non-difference of that eter¬ 
nal world from Brahman, there would not result any contradiction 
of the unchanging nature of Brahman Prima facie, it is clear 
that from identity with what is eternal, there cannot result any 
conflict of the kind suggested. Identity m the case of material 
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Now, the sutra “ Pannamat (because of transformation) ” in 
the prakptyadhikarana (I, 4 , 23 , etseq ) is explained to mean “because 
of transformation into the form of the Intelligent and the Non* 
intelligent". It is also said that from the statement of the doc¬ 
trine of transformation, the doctune of illusion follows of itself. 
This is true. But yet the mention of Brahman’s transformation 
in respect of toe elment of Intelligence either refers only to the 
eternal existence of Intelligent Bemgs as modes of Brahman’s 
Cit-SSakti or is made in the view that QTen in respect of Intelligent 
beings, through the medium of their own Oit-$akti, there is trans¬ 
formation in the form of contraction and expansion of knowledge 
and happiness. The eternity of Intelligent beings in their own 
nature has been established m the section “ NatmS 4ruteh, mtya- 
tvacea tabhyah (the S a lf is not originated, on account of the state¬ 
ment of £$ruti, and the eternity resulting therefrom)” (II, 3 , 18 ). 
It is therefore firmly established that it 13 acceptable to the acarya 
(3nlka!$ha) that Brahman is actnbuteless, unconnected with the 
world, non-difierent from the finite self* and of the form of pure 
non-duality. 

Now, if, both from the empirical standpoint and that of re¬ 
lease, there be no distinction of the acarya’s svstem from the 
doctrine of him who upholds (puce) non-dualism, why should a 
separate commentary be undertaken ? If (this question) is asked, 
creation cannot be taken literally, just because of the non-eternal 
character of that world. There is no such difficulty in the case 
of the eternal world of Intelligence. Hence, there is no need here 
to explain identity as that of illusory manifestations with their 
substrate. This interpretation and the text suited thereto, seem 
more logical The reading adopted in the text is less easily in¬ 
telligible. 



it is answered (as follows). The attainment of the nature of 
Ilrabman results, verily, from the intuition of. the nonrspecifie 
Brahman. That intuition is gained by the meditation thereon. 

By those who haye not game! the firmness of intellect, enabling 
them to meditate on that extremely subtle being, intellectual firm? 
ness is gamed through the grace of that Being who is worshipped 
with firm devotion umntermitfcontly for a long time, and* who.is 
endowed with endless auspicious qmhtios and a shining form; 
fa£, $ruti says “ let him unite oqr intellects with auspicious Smfti 
(he. Knowledge)” (Svet. Ill, 1, 4) and Smrfci declares ‘*seek know¬ 
ledge of IfSvara”. Hence it is that the Kbaitfau&kSra (grl Har*a) 
says: “This lesire for (kmwleige of) non-duality which rescues 
one from the mighty fear (of migration) arises in two or three 
men, if at all, only by the grace of the Lord ** (Kha^ana-EhaijuJa* 1 
Khadya, para 163, verse 25) The grace of G-od is obtained by 
meditatipn on Him, (as seen) from the Paur&nic statement: “Just as 
a map is pleased with women through intimate service, so through 
intimate meditation is Mahe4vara pleased” Hencea m order 
to attain the exc3ss of devotion requisite for, concentration on 
Him for a long time, (it has to be taught) that He alepe is the 
Supreme Brahman, and that there 13 no true form of His, other 
than.this; a fresh commentary is unJortaken by the aclrya who 
teaches this, in order to exhibit that reconciliation of. the,V*ed|uita 
texts and the Brahma Sutras which is suitable thereto. 

Now, in order to secure excess of dev ition thereto, it would 3 zi 
be proper only to proclaim His distinctive glory, as understood 
from &euti, Smpti, and Purapas, and not to condemn His other 
form, which is real and has to be expounded as the sense of the 
Vedanta, conforming to Logic, in order to attain what is acceptable 
(eyen) to himself as the supreme go, id of the soul. If (this objfc- 
13 
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tion) be stated, it is answered thus: this method (of exposition) is 
seen even in ancient sages. In order to secure strength of capa¬ 
city for those prior observances by the practice of which fitness 
for a later stage is attained, there is confirmation (secured) in 
those observances, through exhibiting the condemnation of that 
(later Btage) as contrary to texts and reason,—though (such con¬ 
demnation is) really unacceptable,—and through restraining 
persons from primarily engaging therein. 

In this way, in the Kalpa SQtra, confirmation in that state 
(of the house-holder) is secured through condemning renunciation 
by showing its opposition to $ruti and Smrti, through restraining 
people from taking to it in the first instance, and through praising 
the state of the house-holder, wherein are observed sacrifices and 
other such rites for the purpose of obtaining purity of the inter¬ 
nal organ,—(a quality) auxiliary to the excess of devotion charac¬ 
teristic of those fitted for renunciation. Thus, indeed, is it said 
by the acarya, Apastamba . “Then they quote (the following) two 
verses from a Puraga. ‘Those eighty-thousand sages who desired 
offspring passed along the southern course of the Sun and reached 
the cremation ground. Those eighty-thousand Eages who did not 
desire offspring passed along the northern course of the Sun 
and obtained immortality.* Thus are praised those who keep the 
vow of chastity. Then they become also capable of realising their 
desires by the mere wish; for instance, (the production of) rain, 
the bestowal of children, vision of objects at a (considerable) dis¬ 
tance, transporting oneself with the speed of thought, and other 
(powers) of this description Therefore, on account of the texts 
and on account of the visible results, some declare these orders 
(of ascetics to be) the moBt excellent. But, it is the firm opinion 
of those who are well-versed in the three-fold learning th*t the 
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Vedas are of (supreme) authority. They consider that what are 
there ordered to be performed with rice, barley, animals, ghee, 
potsherds, (m the company of) a wife, (to the accompaniment of) 
loud or muttered (hymns) should be performed and that any rule 
of conduct opposed thereto is unaufchoritative. As for what is said 
of the cremation-ground, it ordains (as the fitting finale) at the end 
of many sacrifices, the sacrificial offering of the body. 1 It is 
declared that thereupon (results) a reward without end, designated 
as * heaven \ 

Farther, of him, the Veda declares the offspring to be im¬ 
mortality ; 4 in thy offspring thou art born again; that indeed is 
thy immortality, O * mortal Farther, he (the father) himself is 
perceived by the senses, to be reproduced here, (as a) distinct 
(being); the likeness (between the two) can be even seen, the bodies 
alone (being) different Those (sons) who observe the duties en¬ 
joined increase th* fame and (en]oytnent of) heaven of the an¬ 
cestors in the other world. In this manner, each succeeding 
(generation increases the fame and enjoyment of heaven) of the 
preceding one. They (the ancestors) live in heaven, nntil the 
destruction of the (primal) elements. In the Bhavifyat Purina 
(it is said) that, at the new creation, they become disseminators of 
seed. Then, too, (there is) the saying of Prajapati, c those dwell 
with ns who practise these—the study of the three Vedas, the 
(duties of the) student’s career, the creation of progeny, faith, 
austerities, sacrifices and the bestowal of gifts. He who praises 
other (orders of life) becomes dust and perishes’. Of those (sons), 
those who commit sin, they alone perish, as of a tree, the leaf 

1 . As the commentator, Haradatta, explains, it does not 
mean that dead house-holders bscome demons and haunt crema¬ 
tion-grounds. 



(Attacked by worms, falls itself alone, not affecting the branch Or 
the Wee). 1 They do not injure others. (As) in this world, no 
connection is known of him (the ancestor) with the acts (of His 
sons),'so too in the next (no connection exists) with the fruit of 
the acts. (The truth of) that may be known from the following 
(reason): This creation is the wotk of Prajapati and the sages. 
The bodies of those (sages) who have done what is meritorious, 
appear in heaven with superior resplendence (as of the constell¬ 
ation of the seven Rsis, i.e , the Great Bear). Even if it be that 
soine (ascetic) by a residue of works or by austerities attains 
heaven while embodied, or realises his desires with the mere wish, 
that can be no ground for the superiority of one order over 
Another**. 2 Thus, (1) through'showing by (the statement of) the 
first and final views, the nniUthontativenass of renunciation, as 
being opposed to all Scriptures which enjoin the performance of 
sacrifices etc., (2) through refuting with texts and reasoning the 
chhdettlilafcicn'of the house holder’s state, as leading to the cre- 
ma"tiOn-gtound, as hot bringing about immortality, and (conse- 
<|heni;ly) inferior, (3) through condemning fn toother orders of 
life,*by the citation of the saying of Prajapati, (4) through remov¬ 
ing by argument the doubt that if good deeds done by bods, grand¬ 
sons etc., constitute heaven for the ancestors, the evil deeds of the 
foimOr tnav constitute a hell for the latter, (5) through demolish¬ 
ing the superiority claimed for the other order (of renunciation) 
Oil the ground Of special attainments, by showing that the power 
-Of realising one’s desires by the mere wi&h and so on are achiev- 

1 . The words, in .brackets constitute Haradatta’s explanation. 

2. Apa 3 tamba Dharma Sutras, II, 9, Khavas 28 and 24. 
Dr. Buhler’s translation in the Sacred Books of the East, Vol. 2, 
has been followed for the most part. 



able-through deeds'and austerities aud may be aeqttired by any 
one whether m the house-holder’s or in any other order (of life), 
and (6) through the praise of the house-holder’s order, (which is) 
connected with the observance of sacrifices and other rites, there 
is brought about with great effort} for the man of low capacity, 
Whose non-attachment is unsteady, confirmation in the house-hold- 
dr*s order, in order that through purification of the internal organ 
there may be gradual attainment of steadiness of non*attachment. 
In the sutras, athapi means and also; amptatvam hi kalpate 
nfeans they become immortal. In anantyam svargyam, the 
additional letter ‘y’ is metrical. Dahatvameva anyat means the 
bodies alone being different. Te svargajitah punassarge bljartha 
bhavanti means that dwelling in heaven till the deluge, as a result 
of fbe other-Worldly good deeds performed by sons, grandsons etc., 
they, at the commencement of a fresh creation, become Frajapatis 
concerned With the creation of the world. Tairitsahasmlftb, vHth 
them alone do we dwell; it means that only for those possessed 
of the wealth of the the three Vedas etc , is there attainment of 
our world. In Nasyasmin Joke, the singular asya (his) is used in 
the plural significance; it means that for those ancestors there Is 
no connection iu the other world with the evil deeds committed 
by their sons etc., in this world, and with their results. 1 

Here, the statement “any rule of conduct opposed 'thereto is 
unauthoritative,” denying J the basic authority for the order of 
renunciation, is not valid, that (authority) being obtained directly 
ftbm the JSbala Sruti, 2 and other (texts). The existence of other 

1. This commentary, is, for the most part, taken by our 
author from Efaradatta’s Ujjvala. 

X The .declaration of that f$ruti is “yadahareva virajet 
tadahareva pravrajet”, “The day on which there is non •attachment 
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orders of life is acknowledged by the acarya, ipastamba himself, 
earlier, in the words, “There are four orders of life—that of the 
house-holder, of dwelling with the teacher, of silence, and of 
forest-dwelling; practising these steadily, whichever of these is 
suitable, according to the teaching, one attains welfare** (Dharzna 
Sutras, II, 9, 21, l k 2). By the statement “according to the 
teaching’*, the basis for all (orders) is acknowledged. Since four¬ 
foldness results even by the enumeration of the house-holder’s 
order and so on, the statement “ there are four** is for refuting the 
view that there is (but) one order (which counts). Thus, to say 
that “ any rule of conduct opposed thereto is unauthoritative ” is 
to contradict his own statement. As for the statement “ It is 
declared that thereupon (results) a reward without end, designated 
as ‘heaven’ ”, that is to lean on a reed. If there are such revealed 
texts, they are but eulogistic, like “ the merit of those who have 
performed the four-monthly sacrifice, is, verily, inexhaustible.” 
The other texts cited such as “ in thy offspring thou art born 
again ” are also thus explained. The argument and example based 
on the identity of father and son are very puerile. The similarity 
of two bodies is not, indeed, invariably connected with non-diffe¬ 
rence of soul. So, too, the statement as to the non-attainment of 
hell by the ancestors through the evil deeds of sons etc., is ques¬ 
tionable, because of opposition to such texts as that “ They (the 
evil-doers) perish along with their ancestors”. As for the argu¬ 
ment “(creation is of) Prajapati and the sages ” etc., that is shown 
to be worthless, by the acarya Apastamba himself, earlier, in the 
words, “ Because of their distinctive splendour, there is known of 
them no sin *’ (Dharma Sutra, II, 6, 13, 8). All this has been 
said by Apastamba neither m ignorance nor in error; but dull 

(established), renounce even on that day” (Jabala, 4 ). 
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witted people, who, pleased merely at hearing the fruits of renun¬ 
ciation, by suddenly starting on it, though there is not (in them) 
the strength of non-attachmenfe suitable chereto, might fall, not 
being able to keep up that life; it is, rather, in order to show grace 
to such people, in the desire that they should not so fall, that the 
sense of the (following) text is elaborated (by Apastamba) m the 
realisation of Us drift: “Of what (good) is the impure (intercourse 
of the house-holder’s state) ? The deer*skin, the unshaven whis¬ 
kers, austerities, of what (good are they)? 0 1 Brahmins, desire 
a son ; he, verily, is the blameless source of enjoyment ” l 

So too, m the Isanti Parva of the Mahabharata, to Yudhiathira 3 213 
who contemplates renunciation and prays for permission to re¬ 
nounce, in the words “Or, living alone and observing the vow of 
silence, with my head shaven clean, I shall support my body beg¬ 
ging each day of only one tree ’* (Chapter, IX, Verse 12), there is 
addressed at length by Kfffla, both m his own words and through 

1. Aitareya Brahmana f Ch. 33, 1, 7a (Anand5&rama Kdn.> 

Vol. II, p. 836). The translation follows the commentary of 
Saya^a, particularly in the interpretation of the expressions, im¬ 
purity, goat-skm etc. Prof. Keith considers the commentator’s 
interpretations groundless, in the present case, and prefers to 
translate thus: 

“ What is the use of dirt, what of the goat-skm? 

What of long hair,and what of fervour? 

Seek a son, 0 ! Brahmin I 
This is the world’s advice” 

(Harvard Oriental Series, Vol. 25, page, 300). 

Unfortunately, Prof. Keith does uot tell us what other inter¬ 
pretation is suitable, or how the literal sense he adopts fits into 
the context. 
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gages and others, a condemnation of 'renunciation 4 (this is, done) 
because through the prayer to the brothers for ^mission to re¬ 
nounce, lack of steadiness of non-attachment is understood (by 
Kfspa), (and, it is, therefore) desired to engage him (Yudhifgiira) in 
sacrifices etc., to purify the internal organ, for the purpose of 
(securing) that firmness. Again, through, the qualification 
“ purifying ” (applied to the path) in the versa, “ Having abapdpn: 
ed the purifying path,Janaka shaved off his head*; his de^r, wife 
saw him penniless, practising the life of mendicancy ” 
(fSanti, XVIII, 4b 5a—edition used by M. N. Dutt) which occurs 
in the tale, of Janaka,—it is shown that it is not proper to ahandon 
the path of duty auxiliary to the (securing of) steady purity of 
the internal organ, and take suddenly to the order of renunciation. 

3*214 So, m the Manusmfti too, only with reference to those persons 
not steady in their non-attachment is it said that “ One should 
direct one's mind to renunciation after discharging the three debts ; 
he, who, without discharging (them), practises renunciation, goes 
fyelow” (Maqpfimpti, VI,. fi) as if in disregard and suppression of 
thp seu&e of the explicit texts, “ The day on which there \$ f nqn- 
attachment (established), renounce eyep on that day r whether 
from the, hqqs/s (:hold$r!s, st^te) o£ the forest (-dweller’s).”, apd 
“renounce even from the order ot student-ship” (Jabalopamfad, 4 ). 

3>215 It is only thus that the reconciliation of Vedanta te^ts with 
the doctrine of (Brahman) with attributes has been shown by the 
acarya (Srikaptha) m order to bestow grace on the dull-witted 
person by turning him away from the pursuit* of what is attribute¬ 
less, and making him pursue with .firm devotion the meditation 
(of.Brahman) with attributes lest, (the fool), pleased with the 
mere,hearing of the excellent fruit, namely, the attainment of the 
pure Brahman, but devoid of the mental concentration tba£ can 
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bring about the meditation and intuition necessary for that attain¬ 
ment, should abandon the pursuit of meditation on Brahman with 
attributes, take forcibly to the pursuit of hearing, reflection and 
meditation pertaming to Brahman without attributes, and, not 
reaching to the concentration of mind necessary therefor, fall 
between both. Nor does the exhibition of this synthesis amount 
to showing that to be intended which was never intended, like, the 
demonstration in the Kalpa Sutra “ In thy son thou art born 
again ”, that immortality for the house-holder is the pro-creation 
of sons. For, of such texts as “ By the command of the Imperi¬ 
shable One, 0 Gatgi, the Sun and the Moon are held apart ** 

(Bph. Ill, 8, 9)’’. “ He is the controller of all, ruler of all, the 

master of all ” (B?h. IV, 4, 22) and so on, though occurring in 
topes relating to (Brahman) without attributes, there is an inter¬ 
mediate sen^e relating to (Brahman) with attributes, understood as 
a means to the comprehension of the attributeless (one). As for 
the (statement) that there is no other pure reality higher than 
that, the concealment thereof (i e„ of the higher real), like that of 
renunciation in the Kalpa Sutca, is for the purpose of (creating) 
faith in that kind of dull-witted inquirer, through teaching him 
thus by arguments comprehensible by his intellect. 

Now, if the construction of a separate system be necessary 3-22 
for dull-witted inquirers, that work should be done independently, 
and not based on the Brahma Sutras, as the Brahma Sutras have 
the object of inquiring into Pare Brahman ; fcr, if it be admitted 
that the Pure Brahman is recognised by the aoarya (flrlka^tha), it 
should also be acknowledged that that (the Pure Brahman) is the 
object of inquiry (of the Sutras), as shown by ^anikara Bhagavat- 
pada. If this be urged, true (we reply); but by fSaipkara Bhaga- 
vfttpida himself it has been shown m the case of the ,S3tras that 
14 
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'they have Bcahman with attributes as an object of inquiry, on the 
ground that many-sidedness is an ornament that follows from 
the definition of a sutra. Thus, in the commentary even on 
the first sutra (it is said) 11 Brahman does exist, of the nature of 
eternal purity, intelligence, and freedom, omniscient and endowed 
with all powers. The properties of eternal purity etc., are, indeed, 
predicated, in view of the etymology of the word Brahma ” (S3am- 
kara Bhafya, M. Ed, p. 8); thus, by showing the etymological 
significance of Brahma (as holding good) of both the Pure 
Brahman and Brahman with attributes, it is indicated that the 
word Brahma, about which there is inquiry, refers to both of them. 
Thereby is manifested his intention that like the Pure Brahman, 
Brahman with attributes too is to be inquired into, along with the 
source of knowledge, the form, the means and the fruit. As help¬ 
ful thereto, in the jaumadi sutra (I, 1, *2 : 3), the natuce (of Brah¬ 
man) has been determined through the definition of both (Brah¬ 
mans) in the view that the property of being the cause of the 
world, both as efficient and material cause, non-differenfe from the 
world, is characteristic of Brahman with attributes, as propnum , 
and of the Pure Brahman, as an accidens. One interpretation 
having been given of the &5stra yoni sutra (1, 1, 3; 3), as confirm¬ 
ing the possession of omniscience involved m the Saguna Brah¬ 
man's creatorship of the world, there is shown another interpreta¬ 
tion for the purpose of establishing that the £festra is the source 
of knowledge of Brahman m general, Saguna as well as Nirgufla. 
In the samanvaya sutra (I, 1, 4‘. ft in order to show the authori- 
tativeness of the ftistra in respect of Brahman mentioned in the 
prior sutra, the connection of that which is of the form of the 
Vedanta with the reference thereto (i.e , to Brahman) is exhibited 
only as common to (both) Sagu?a and Nirgu^a (forms). Aad that 
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results in distinguishing between the synthesis of all Vedanta 
texts with Nirguija (form) as their supreme significance, and with 
the Sagu$a (form) as their intermediate significance, in the man¬ 
ner indicated by the (following) words of the 3amksepa 3alrak& : 
“ The synthesis of texts declaring attributes with the attnbuteless 
substance is always possible ; it is not as if the synthesis of what 
is with :attributes cannot bear synthesis with the attribnteless 
substance. The form of Saguna Brahman is (a combination of) 
truth and falsehood; the meditation (thereon) is also so; the Vedic 
texts referring thereto are like that; hence, the intermediate sense 
of these Vedic texts is of a different kind (i.e., other than the final 
one); the other attribnteless Substance, the true object (of the 
3astra) is proclaimed to be different M (3attiksepa 3arlraka, I, 463 
& 464). Even of the texts, read in the topic relating to the Nirgu^a 
form, an intermediate reference to a Saguna form qualified by the 
attributes, resulting from the significance of words occurring in 
such texts, is quite legitimate. 

In the Ik«atyadhikarai?a (I, 1 , 6 , et seq : 3) refuting the refe¬ 
rence of the Vedanta to tbe causality of the pradhana acceptable 
to the Samkhyas, the reference to the causality of Brahman is 
made clear, only in common to (both) the Saguna and Nirgu^a 
forms. Hence it is that up to the sutra “ Svapyayat (because of 
attainment of Self in sleep)” (I, 1,9:3), texts are cited from 
topics connected with the Nirguna form, such as the Sad Vidya 
and so on, and in the commentary on the sutra “ G-ati samanyat 
(because of identity of purport (I, 1, 10 ; 3) ** there is exhibited the 
harmonious declaration of all Vedanta texts in respect of the 
causality of Intelligence, as common to the Saguna and Nirgu?a 
forms ; but in the commentary on the sutra “ 3rutatvacca (and 
because of its being declared)” (I, 1, 11 ; 3) there is cited the foi- 
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lowing hymn read in the $vetiivafcara Upanisad which sets out to 
demonstrate the glory of Para neivara, the Sagu^ia (Brahman) : 
“ There is of Him, in the world, no Li:rd nor controller nor anj' 
characteristic mark. He is the cause, the master of the masters 
of the senses; of Him there is neither Creator nor Master” (3vet. 
VI, 9). In introducing the auandamaya section that follows 
(thereon), the whole of the rest of the chapter is shown to arise 
as referring to both the Sagnna and the Virguni (forms), in the 
words beginning with “ Two forms, indeed, are understood of 
Brahman, (one) with the limitations of name, form and change, 
and (another) different therefrom, devoid of all limitations M and 
ending with “Thus, Brahman, though one, is taught in the Vedanta 
as connected with limitations and devoid of limitations, as an 
object to be meditated on and an object to be known; hence 
is commenced the rest of the work *\ Later, through the 
sutras “ The Self consisting of Bliss is the highest Self, 
on account of repetition (I, 1, 12; £) ”, “The bhuman is 
Brahman, as the instruction about it is additional to that 
about sleep (I, 3, 8 ; £$)”, “ The Imperishable is Brahman, as it 
supports everything up to akaia (1, 3, 10; 3)”, “That which 
possesses the attributes of invisibility etc , is Brahman, because of 
the declaration of attributes (I, 2, 21; 3) ”, “The person of the 
measure of a thumb is Brahman, on account of the very term used 
(liana) (I, 8, 24. £$)”, “ On account of the mention of the 

highest Self as different m the states of deep sleep and departure 
(I, 3,42; $)”, the synthesis of Vedanta texts is shown with 
Brahman that is of the nature of Truth, Knowledge, Infinite Im¬ 
perishable Bliss, devoid of all attributes like grossness etc., and is 
non-different from the inner Self. Similarly their synthesis in a 
suitable manner with even (that form of) Brahman which is en- 



dowed with attributes, united to a resplendent auspicious form for 
the purpose bestowing grace on devotees, possessed of infinite 
auspicious qualities like having desires which come true, purposes 
which come true, etc., is exhibited, in the sutras, “ The one with¬ 
in is Brahman on account of His qualities being declared (I, 1, 
20 ;3) “ That which cinsists of mind is Brahman, because 

what is known every where is taught (1,2, 1:3)*' “The small 
Skaia is Brahman, because of what is said later, (1, 3, 14: &)'*, and 
so on. In the chapter devoted to showing absence of contradic¬ 
tion (in the Vedanta doctrine, i e., the second chapter of the 
Sutras), just as there is shown the refutation of objections to the 
synthesis with the attnbuteless (Brahman) in the sutra “ Their 
non-difference results from such terms as origin and the like (II, 
1,14: 3)”, (the same refutation is shown) even in the case of Brah¬ 
man with attributes, possessed of the properties of being the 
material cause of the world, creating the world, bestowing grace 
on all beings etc , through the (following) sutras ; “ Brahman can¬ 
not be the cause of the world, because of difference of nature ; 
this difference is known from Scripture (II, 1, 4* $)”, “ Brahman 

is not the Creator of the world, as beings engaging in action have 
a motive (II, 1, 32: $)”, “ There is no inequality or cruelty in the 

Liord, on account of his regarding merit or demerit; for, so Scrip¬ 
ture declares (II, 1, 84: &) ”, and the rest In the (third) chapter 
teaching the means of attainment, the understanding of qualities 
like the possession of desires which come true is described for the 
purpose of meditation in the case of Brahman with attributes, in 
many sStras like “Possession of true desires and so on have to be 
understood here and there, on account of abode and so on (IJI, 3, 
39: £)”; (this is done) in the same way as the qualities of Bliss etc., 
non-grossness etc., (are described) for the comprehension of Brah- 
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‘man without attributes, in the sutras “ Bliss and so on, as belong¬ 
ing to the subject, have to be understood everywhere (III, 8, 
11: £$)’*, and u But the negative conceptions concerning the Im- 
perishable are to be understood in all meditations, because of the 
equality, and of the object being the same, as m the case of the 
upasad ; this has been explained (HI, 8, 83: £)”. In the (fourth) 
chapter about the fruit, in the first pada, m the sutras “Repetition 
is required, because of the text instructing more than once (IY, 1, 
1: fi)” ; ‘‘But, as the Self, $ruti acknowledges and makes us 
understand Brahman (IV, 1, 3 : $)”; “ Sitting (a man is to medi¬ 

tate) on account of possibility (IV, 1, 7 : $)” ; “ Where there is 
concentration, there meditation maybe performed, there being no 
difference (IV, 1, 11 * f$) “ On the attainment of this, there ib 

non-clinging and destruction of later and earlier sms ; this being 
declared (IV, 1, 13: gf ,—the repetition to be performed of hearing 
etc., m the case of the Nirguga (form), and of meditation etc., in 
the case of the Saguga form and some such other matters are 
shown by double interpretation 1 to govern both the Saguga and 
Nirguga forms. In the second pada are described the mode of 
departure of the enlightened one for the purpose of attaining the 
fruit of meditation on the Saguga (form) and the absence of 
necessity for departure for the attainment of the fruit of Know¬ 
ledge of the Nirguga (form). In the third pada, it is shown that 
the path of light etc., is followed by those who know the Saguga 
Brahman, that what is attained by means of that path is the 
Saguga Brahman. In the fourth pada are determined the nature 
of the fruit attained by the kuower of Nirguga Brahman, m three 
1. % antra is a mode of interpreting a sutra in more than one 

way, for different purposes ; according to the dictionary, it is “ a 
means which leads to two or more results ” (Monier-Williams). 
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sections beginning with “ Having entered the highest light, there 
is manifestation of his own nature? as seen from the word ‘own* 

(IV, 4, 1: 3)”, and also the nature of the fruit attained by him 
who meditates on the Saguna (form), m the sections beginning 
with “ But by the mere wish, the released effect their desires, that 
being declared (IV, 4, 8:$.° 

Now, if, in the manner stated, even by the acarya fJaqakara 3 ‘ 33 
himself, who showed that for the Sutras there is also a sense in¬ 
quiring into the Saguna Brahman, there had been an inquiry into 
the nature, source of knowledge, means and the fruit in the case 
of Saguna Brahman too, for what purpose was another commen¬ 
tary written by the acarya ftrlkanthi with reference to the Saguna 
(form)? If it be s^id that it was for the purpose of securing 
excess of devotion to the Saguna (form) by interpreting the 
Sutras, in their entirety, a3 referring to the Saguna (form), 
why did not the acarya iSamkara interpret them as 
referring in entirety to the Nirguna (form), in order to 
secure increased faith in the Nirguna. If this be aaked, we reply 
here (as follows). Only the existence of the Saguija Brahman 
was established by )$amkara acarya; He was not demonstrated to be 
Parama &va, by the removal of doubts about His being any other 
deity like Vif$u. 

In the dahradhikaraija, (I, 3, 14: $), after making an initial 3*231 
statement of the conclusion that Parame^vara alone can be the 
small aka6a, not the elemental ether or the finite self, there is 
introduced the answer to the following objection . “ In the prior 

sentence ‘that which in this Brahma City * etc., the finite self is 
referred to by the word Brahma, since that is the Lord of the city 
in the form of the body ; hence, he alone, who was mentioned 
earlier, can be the small aka4a ”; therein? occur the words “ Or 
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else, it is in connection with the body of the finite self alone that 
there is taught the proximity of Brahman, like the proximity of 
Vianu in the salagrama ”, which mentions as between VifQu and 
Saguija Brahman that is to be determined to be the small akada, a 
relationship as of object of comparison with the subject; hence, it 
is indicated that the Sagmia Brahman hero to be de nonstrated is 
not of the form of For, in the daharadhikarapa itself, both 

before and after (the present context) occur the words ** though 
elemental ether is the conventional sense of the word aki£a, yet 
the comparison of that with itself is not proper,*' and “ though 
the word akada is well-known to signify elemental ether, that is 
not to be understood* because of the absence of the relationship 
as between object and subject of crnparism”; thereby is esta¬ 
blished the d eference of the small akada from the elemental ether, 
because of the two being designated as subject and object of com¬ 
parison, m the words “ As big as is this ether, so big is that akada 
within the head ” (On. VIII, I, 3). The application of thiB 
principle is unbroken even in the case of what occurs in the 
middle (between those two statements of the commentary). 

3-232 So, m the commentary of yavadadhikara section (III, 3, 32: $) 
(it is said), “ An ancient Bage, a teacher of the Vedas, Apantarafca' 
pas by name, at the direction of Vi«pu, was born on the earth as 
Kjfpa Dvaipiyana, at the time of the conjunction of the Kali 
and Dvapara Yugas. Sanatkum&ra also, a son of Brahma’s mind, 
was born as Skanda, because of the boon granted by himself to 
Rudra”, By this indirect statement it is indicated through the 
argument a fortiori that Saiphara Rudra (the Lord of Destruction, 
one of the three forms of the Deity) thus shown to be inferior 
even to Via^u can much less be Sagu^a Brahman, (whose nature is) 
to be .ascertained. It is well-known from the Paragas that 
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Saqibara Rudra, verily, praying to Brahma (thus) I desire thee 
alone as a son or one like to thee, 0 Pervasive One ” was granted 
the boon, and the consequent birth is the subject of the story of 
the birth of Kumara. That Saguna Brahman thus indicated to 
be different from Visnu and Rudra is Parama diva, higher than 
the three forms of the Deity, is shown by the use of the expression 
Parame6vara, generally signifying Parama diva, in the case of the 
Saguqa Brahman, (whose identity is) desired to be determined m 
the'sections about (the being) within the Sun (I, 1, 20 :d ), and 
so on. 

VScaspati Mi6ra, who knew what the Bhagavatpada had at 
heart, says at the commencement of his work (Bhamatl) “ To the 
eternal being endowed with six limbs and manifold members, to 
the Veda and to Bhava, we bow Here by the terms “ Veda” and 
“Bhava” are suitably understood what are related as source and 
object of knowledge, and designated as worthy ot adoration; it"is 
(thus) indicated that Saguna Brahman, (whose nature is) ascertain¬ 
ed in that work, is but Parama Siva, (who is) well-known to be 
denoted by the word <c Bhava ”, and qualified by a host of auspici¬ 
ous attributes in the form of six limbs and ten members. 

Though (there are such indications in darpkara’s system), yet 
this is not established by refuting in the case of the relevant texts 
in each section, (their possible) reference to other deities, Ex¬ 
tremely subtle suggestions cannot of themselves be evidence 
appealing to the hearts of the hearers ; hence, for that purpose* a 
separate commentary is begun by the acarya (drlkanfcha) in order 
to demonstrate the harmony of the Vedanta texts with the posi¬ 
tion that the Sagupa Brahman taught in this dastra is but Parama 
diva, that He alone is to be meditated on as conjoined with TJma, 
m accordance with the injunctions in the Dahara, daqflilya, Upa- 
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koAala, Vai^vanara and other Vidyas, and that the abode attained 
through the path of light etc., by the devoteesKof the BagtUja (form) 
is but His resplendent world. 

The advantage of demonstrating that (i.e., fSaguga Brahman) 
is thus declared m the following verse of the Kalpataru : “The 
demonstration (of Brahman) as with attributes is out of compas* 
sion for those dull-witted ones who have not the capacity to intuite 
the Supreme Brahman without attributes; having thereby directed 
their minds to the pursuit of the Saguna Brahman, it (Nirguna 
Brahman), devoid of all figments of duality, directly manifests 
itself ” (Kalpataru, p. 19‘2) 1 . Now, if, for gaining this advantage, 
another commentary (like that of $rlkantha) has necessarily to be 
undertaken, the demonstration of Saguna Brahman in ^amkara's 
commentary is in vain If this be said, listen to (our account of) 
the purposefulness even of that. The commentary is begun by 
daxpkara Bhagavatpada only with the object of demonstrating 
Nirguga Brahman. That demonstration has to be effected in 
each section by refuting the doubts and pnma facie views arising 
out of the possible reference of the relevant texts in each section 
to what is other (than Brahman), such as the finite self and so on. 
That refutation has to be effected by means of such characteristics 
as the properties of creating all, protecting all, controlling all, 
destroying all, and so on. There is room for this doubt: of 
Brahman that is demonstrated here, of which all attributes 
are denied, (and) which is of the nature of Intelligence alone, 
whence these attributes by the acceptance of which as charac¬ 
teristic of Brahman, the pnma facie references to the finite 
self etc., are refuted ? This is the statement of the answer: 
though really devoid of attributes, yet from the empirical stand- 


I. Anantakfiga Sistrm’s edition. 
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point there are of Brahman many characteristics of the nature of 
auspicious qualities. As endowed with these, that same Brahman 
without attributes, is also figuratively called Brahman with 
attributes. 1 The attributes of that qualified (Brahman) meditated 
on in the Dahara, f$iim$ilya, Vai4vanara and other modes of con¬ 
templation are also taught m the topic concerning the non-quah- 
fied (Brahman), as a means of comprehending it and for the 
purpose of remembering it; by these are refuted the prtma facie re¬ 
ferences to the finite self and so on ; in order that they may be 
comprehended as useful for that purpose (of refutation), they 
have to be demonstrated by citation of the texts relating thereto 

The demonstration is also needed for the comprehension of 3-2351 
the fruit. This is how it is needed : though from the view-point 
of truth, the first fruit of the knowledge of the truth is the attain¬ 
ment of Brahman’s Being, yet the same non* qualified Brahman, 
takes on and continues in the form of I4vara with attributes, until 
the (final) liberation of all; hence, from the empirical viewpoint> 
the fruit (of knowledge) turns out to be of the form of the attain¬ 
ment of the nature of Parame4vara, characterised by the possession 
of desires which come true and so on. Hence it is that in the 
first chapter, m the section relating to the small Ska4a, it is (first) 
made clear through the qualities like possession of desires which 
come true, etc., mentioned in the residual sentences, that the 
small aka4a is Paraine4vara ; then is raised the doubt that these 
are not characteristic of Parame4vara, since the qualities are men¬ 
tioned of the finite self too, in the words “ That self free from sin 
old age, death, sorrow, hunger, and thirst, possessing desires which 
come true”, occurring in the Prajapati Vidya (Ch. VIII, 7, 1); in 
1. he reading upacaryate seems to be more significant than 
vcyau, and consequently preferable. 
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the sufcra “ Uttaraecedavirbhuta svarupastu (if it be said that as 
seen from a later context? the finite self is meant, there is that 
reference to the finite self only in so far as its true nature has 
become manifest) ” (I, 8, 19 . S), wmch sets out to remove that 
objection), it is said (m the following words) that the manifesta¬ 
tion of qualities, like the possession of desires which come true, m 
the released soul is only on the attainment of the nature of Para- 
me$vara, not in the state of difference therefrom, and that there 
is thus no inappropriateness in their being characteristic of 
Brahman: “ Hence, that n on-ultimate form of the finite self 
established in ignorance, sullied by the faults of agency and en¬ 
joyment, attachment and aveision and the rest, united to manifold 
evil, by the dissolution of that (form), what is opposed thereto, 
viz., the true nature of ParameSvara, possessed of the qualities of 
freedom from sm etc., is attained through knowledge ” ($ Bh. M. 
Ed. p. 175)* 

c Even in the first chapter, in the jagadvacitva section (I, 4, 
16, ct seq : &) while leading up to the establishment of the reference 
to the Supreme Brahman bv the introductory and the concluding 
portions of the discussions between BalakI and Ajata&itru, it is 
said “ the reference even of the concluding portion to Brahman is 
seen from the statement of unsurpassed fruit in the text ‘keeping 
off allsm, he who knows thus attains pre-emmence over all beings, 
independence, and mastery ’ ” ; thereby, it is shown that the fruit 
of release is of the form of attainment of the ntaure of Iivara with 
attributes *, for, mastery of all beings does not exist elsewhere 
than in ParameSvara. 

In the second chapter too, in the amSadhikar a?a (II, 3, 43 
et seq : S), the attainment of the nature of Parameivara by the 
yeleased one is made clear by the following statement of objection? 
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ts ^he finite self be admitted to be an element of f&vara, then 
from his experience of the sorcows of bondage, there would be 
experience of misery for I&vara also ; just as in ordinary experience, 
by the pain occurring in the hand, foot or some other part, there 
is experience of pain for Devadatta, of whom that is a part. And 
hence, those who attain that will attain greater misery. Therefore, 
the prior state of bondage would itself be superior ; hence, perfect 
knowledge would be fraught with evil” (3. Bh., M. Ed. p. 480*481). 
It is also (made clear) by the reply (which is) based on the non¬ 
confusion effected by the well-known relationship of original and 
reflected image. Nor may the word I6vara be interpreted in some 
way so as to signify pure Intelligence; for, in the prior section 
“ Parat tu tacchruteh (from the Supreme, that being declared)” 
(II, 3, 41 and 42: $) it is (first) made clear that the agency of 
the finite self is dependent on the Lord ; then is introduced the 
secondary sUtra of that section <£ (The Lord acts) having regard to 
the effo r fc made, for the sake of the non-futility of injunctions.and 
prohibitions (II, S, 42: $) ” m order to answer the objection, “if, 
now, there be causal agency in the Lord, there should also be (in 
Him) inequality and cruelty ” ; that section thus relates to the 
Bagtma Lord ; therefore, the am&a section, which follows it (algo) 
relates fo the same topic. The identity of topic with the preced¬ 
ing section is (also) made plain by the (following) introductory 
passage of the present section setting out the pnma facie view : 
“ The relationship of the helper and the helped has been declared 
as between the Lord and the finite self. The relationship u 
observed in experience, as between master and servant or as 
between fire and sparks. Hence, the relationship of the helper and 
the helped being admitted as between the Lord and the finite self, 
in the enquiry whether it is to be said to be like the relationship 
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of master and servant or like that of fire and sparks, (the prima 
facte "view is) that it is either undetermined or that it is the rela¬ 
tionship of master and servant, that variety being well-known to 
be the relation of the ruler and the ruled”. (Jt Bh„ M. Ed. 
p. 478). 

S'2354 In the third chapter, in the section on dreams (III, 2, 1 
et seq : 6), the sutra “ But by meditation on the Supreme that 
which is hidden is made manifest; from Him, indeed, proceed 
bondage and its opposite (III, 2, 5 : 3)*’ is introduced in order to 
answer the objection that the creation of the imaginary chariot 
etc., in dreams comes about through the lordly powers of the 
finite self, who is nomdifferent from the Lord In explaining that 
sutra, (it is said) “ Though the finite self and the Lord be related 
as element and that of which it is an element, the difference in 
characteristics between the finite self and the Lord is certainly 
patent. Is there then no community of characteristics between 
the finite self and the Lord ? Not that there is none ; but though 
existent, it is hidden by the veil of ignorance and so on. That, 
again, which is hidden, is manifested to some persons, who, having 
their ignorance dispelled by strenous meditation on Parame&vara 
that is Existence, attain perfection by the grace of the Lord—just 
as the power of clear vision is recovered by the potency of medi¬ 
cine on the removal of the obscuring film ” ($$. Bh„ M. Ed* 
p. 568) In this context is exhibited the attainment of the nature 
of Sagmja (Brahman) by the released one ; for, on the attainment 
of the form of pure Intelligence, there cannot be the manifesta¬ 
tion of the qualities, such as possession of purposes which come 
true and so on. 

3-2355 In the fourth chapter, (this is made still more clear in the 
following way): being desirous to know in what form is described 



the manifestation (of the sonl) referred to in the texts “ m its own 
nature (the sonl) manifests itself (Ch. VIII, 12, 3)”, we are told 
by the sutra “ By the form of Brahman, (thinks) Jaimim, because 
of the reference and the rest (lV, 4, 5 : $)”, that manifestation is 
m that form of Brahman (the description of which) begins with 
freedom from sm, ends with the possession of purposes which 
come true, and includes omniscience and lordship over all : (this is 
seen) from the reference (in the text) <c That Self free from sm 
etc.,’* (Oh. VIII, 1, 5), and the passage ** He moves abont there, 
laughing, playing, rejoicing, with women or vehicles ” (Oh. VIII. 
12, 3), which makes known the possession of lordly powers ; so 
thinks Jaimim. In the next sutra “ By the nature of Intelligence 
alone, that being the nature of the Self; thus thinks Au<Julomi 
(IV, 4, 6 : &Y\ a different opinion is introduced, that, the true 
nature of the self being understood to be bare Intelligence, from 
the text “ Thus this Self has neither inside nor outside, but is on ly 
a mass of Intelligence M (Brh. IV, 6, 13), the manifestation i& by 
that alone The next sutra “ Though it be thus, because of the 
reference to and the existence of the qualities mentioned earlier 
there is absence of contradiction; so Badarayafla thinks (IV, 4, 
7: £$)”, which states the conclusion, is thus explained: “Even 
though the ultimate nature (of the Self) as Pure Intelligence is 
admitted, (yet) since there is no denial of the lordly power of 
Brahman understood from earlier references and so on, from the 
empirical view-point, Badariyanacarya holds that there is no 
contradiction” (fS. Bh., M. Ed p. 850): thereby it is made still 
more clear that the released one attains the nature of Saguija 
I&vara, possessed of unexcelled lordly power. Since it has to be 
said in the doctrine of Nirguija Brahman, that the attainment 
thereof is release, how can it be said that the attainment of the 
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feature of Saguna I^vara is release ? This doubt too is answered, 
thereby. Though from the viewpoint of truth, the released 
one is but bare intelligence, (yet) from the empirifcal viewpoint of 
the bound soul, till the (final) release of all, there will attaoh to 
the soul that has attained the nature of Patame^vara* that is the 
Original image (as contrasted with the individual who is the reflec¬ 
ted image), as well as to ParameSvara Himself, unsurpassed lordly 
power and the entire host of other attributes well-known to 
belong to ParameSvara. Thus, the commentary of the Bhagavat- 
pada undertakes to exhibit all the auspicious qualities of Para- 
meAvara mentioned at length m all meditations on the Sagufea 
form ; for, (these qualities) are useful in exhibiting the charac¬ 
teristics of Brahman for the purpose of demonstrating the 
characterless (Brahman), and are further helpful in elaborating the 
glory of the Sagupa Lord, who is of the form of the fruit attained 
by true knowledge; what has to be expounded being thus extensive, 
in (that commentary), though primarily setting out to demon¬ 
strate Nirguna Brahman, talk of the Sagufea form is seen to bulk 
largely, while the inquiry into the Nirgufea form, owing to non- 
extensiveness of what is to be expounded, takes up little space. 
Just as in the four Vedas, all setting out only with the identical 
object of teaching the supreme spiritual good,—(which is) of the 
nature of the attainment of Brahman,—for the purpose of show¬ 
ing grace to all creatures, the exposition of action alone, which 
generates purity of the internal organ, as helpful thereto (i.e., the 
attainment of Brahman) is elaborated at length; the Vedanta 
portion, which has for its object the exposition of Brahman, is 
small, because of non-extensiveness of what is to be expounded. 

3*2356 Now, if thug, the inquiry into the Sagufea form is for the 
purpose of inquiry into the Nirgufea form, the former follows by 
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arthapatfci, even from the promissory statement as to the latter 
inquiry, as something (necessarily) to be undertaken, like the 
inquiry into the means and fruit; (but) by the statement in the 
commentary “Brahman does exist etc., ” it is declared that the 
term “ Brahman ” referring to what is to be inquired into is com¬ 
mon to the Sagu^a form, in order to secure the conclusion that 
the inquiry into the Saguiia form too is promised. Why should 
this be done? If (you) ask this, know then, that is declared as 
helpful to the promise m respect of that (inquiry), in order to 
indicate that for the Brahma Sutras, in their entirety, there is 
another interpretion as referring to the Sagufla (form). (The other 
interpretation is arrived at) by recomse to differences in the com¬ 
bination (of words) and so on. It is only to show (this), at least 
to some extent, to those eager (to understand) how the other in¬ 
terpretation (is arrived at), that, on the analogy of the single rice 
from the pot, two var^akas are set out in the Sastrayom sutra 
(I, 1, S : £$). It is only to show that the commentator has followed 
the maxim of the single rice from the pot, m setting out these two 
interpretations of the 6astcayom sutra, referring to both the 
Sagufla and Nirguna forms, that the author of the Kalpataiu him¬ 
self makes clear the indication of a reference to both the Sagu^a 
and Nirguna forms, in the commentary (bhafya) on the sutra 
“ But Agmhotra and the like tend to the same effect, that being 
shown by Scriptme (IV, l, 16 . & By him, indeed, an inter¬ 
pretation is offered of the sutra ‘‘agmhotra and the like etc.,” 
(IV, 1,16: &), relating it to the attnbuteless (form), (in the 
following way); agmhotra and the rest have an effect of the 
nature of that direct knowledge of the attnbuteless Brahman, 
which is praised by the words “ on the attainment of that ” in the 
sutra “on the attainment of that, later and earlier sms etc., (IV, 1, 
16 



13: d);** this is shown by the text “they desire to know, by 
Sacrifice etc., (Brh. IV, 4, 22)'*\ Though opposed to the genus 
Karma, as burning down the whole host of Karma, yet the origi¬ 
nation of that knowledge by specific acts such as permanently 
obligatory sacrificial rites, is not inconsistent; for, though the 
burning is of the entire forest, the burning of the forest is seen to 
be the work of the bamboos etc., in the forest Then is shown 
another interpretation relating to the Saguna form : agmhotra and 
the rest have the effect of the attainment of Saguiya Brahman, 
the observance of sacrifices etc., being seen in Kekaya and others 
who knew Saguna Brahman. There is not, as m the case of the 
fruit of knowledge of the attributeless, any inconsistency in the 
fruit of devotion to the Saguna being effected by Karma, since 
that (fruit), which is of the form of enjoyment in Brahmaloka, 
is seen to admit of degrees. Thus, another interpretation 
fd* all the Brahma Sutras, referring them to the Saguflja 
(form), has been but indicated by £amkaraoaiya, by showing that 
the term “ Brahman ” which is the object of inquiry in the jijnasa 
gufcra (I, 1, 1) is common to the Saguna form too, and by showing, 
in some ease®, two interpretations referring to both the Saguna 
and Nirgufla (forms); it is to make this manifest for the purpose 
of showing grace to devotees that (the other interpretation) is 
undertaken by Srikanthacarya. 

3-241 Now, this mode of demonstrating Saguna Brahman, being 
unopposed to the recognition of Nirguna Brahman, is acceptable 
to ^ariikaracarya; if this same be what is shown by Srlkanthacarya, 
then in his system, only those Vedanta texts which are admitted 
to refer to Saguna Brahman should be cited in the (respective) 
sections, and their sense determined to refer to the Sagupa Lord 
acceptable to him, after refuting their reference etc., to other 
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deities. (But) those very Vedanta texts, such as the Sad Vidya 
(Gh. VI, 2, et seq ), Ananda Valli (Taitt. II), the story of Pratar- 
dana (Kau$, 111,1), Katha Valli, the Antaryami Brahmafa (Brh 
III, 7), the Muitfaka, Bhuma Vidya (Oh. VII, 23 & 24), and so 
on, which are determined m the respective sections to relate to 
the attnbuteless (Brahman), are seen to be determined by him in 
those very sections, to refer to the Ssguna (Brahman) If they too 
relate to the Saguna (Brahman), on what authority are we to hold 
that the recognition of Nirgupa Brahman is based 9 Hence, 
it is clear that the present commentary is set out only m opposi¬ 
tion to the doctrine of Nnguija Brahman. If this be Baid, it is 
answered (as follows). 

&rlkai?th5carya admits as his own final position, these conclu¬ 
sions of Non-dualism, (which are) helpful m reaching to pure-non- 
duahsm, viz , that the entire world, intelligent and non-intelligent 
is of the form of Brahman’s Cifc-^akti, that it is of the nature of 
Brahman, non-different from Him, and of the form of all. His 
auspicious qualities, that Brahman is really non-changing, that 
the perception “ the pot exists ” etc., relates to the existentiality 
of Brahman, that the perception “ the pot appears ” relates to the 
manifestation of Brahman, and that the perception “I am happy” 
relates to a fragment of the Bliss of Brahman; he expresses the 
opinion “ there is liberation even here for the devotees of theNon- 
rekted”, wherever there is occasion for the contrary opinion, and 
he establishes that (opinion), (speaking) in his own person ; hence 
it is not possible to deny that in his ultimate conclusion Brahman 
is attributeless, unconnected with the world, non-distinct from all 
finite selves, and of the nature of puro-non-duality. For, if this 
were denied, there would result conflict with many of his conclu¬ 
sions. So, in acknowledging pure-Brahman, only the Sad Vidyi 
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ana other Vedanta texts determined by Samkaracarya to relate 
thereto are the basic authority. The demonstration of the har¬ 
mony of their sense with the Saguna (form) is not in the view that 
they have no reference to the Nirguiia (form), but rather in the 
view that there is significance ia respect of the Saguna also. Of 
texts which set out to introduce qualities} though occurring 
in topics related to Nirguna, such as the Sad Vidva and so on, 
there is, indeed, an intermediate significance in respect of the 
Saguna, as qualified by the respective attributes, (a significance) 
by bolding to which Brahman’s characteristics are explained even 
in the ^ainkara Bhasya. Thus, verily, in the Iksat}'adhikarana (I. 
1 , 5, et $eq.&), the initial seeing (i.e., desirng) is the characteristic; 
in the Snandamaya section, creatorship of all which is mentioned 
in the sutra “And because of its being declared to be the cause 
(I, 1, 14 : £$)” and declared in the text ** He created all this etc., 
whatever is here (Taitfe. II, 6)” is the characteristic ; in the section 
w Prana is Brahman, that being understood from a connected 
consideration of the passages (I, 1, 28, et seq £$ )”, eontrollership, 
mentioned in such texts as “ He is the Lord of the world, He is 
the protector of the world ” (Kaus III, 8), which embrace the 
grounds for the understanding (referred torn the sutra), constitutes 
the characteristic; in the section “ The eater (is Brahman) since 
whatever is movable and immoveable is mentioned ’* (I, 2, 9, et 
seq £$), the characteristic is the property of destroying the world 
indicated by the words Brahmin and Ksatriya, mentioned in the 
text under reference “He of whom both Brahmin and Kiatriya 
become the food (Katha. II, 25)**, which states the ground (men¬ 
tioned) in the sutra ; in the section “ The internal ruler of the 
devas (is Brahman), His qualities being designated ” (1,2, 18 
et seq: fJ), the characteristic is internal rulership of all, as mentioned 



in the text “ He who directs the eacfeh from within " which esta¬ 
blishes the ground (mentioned) m the sutra ; in the section “ That 
which possesses the attributes of invisibility etc , (is Bushman), be¬ 
cause of the declaration of attributes ” (I, 2, 21 el seq ), the 
characteristic mark is omniscience etc , mentioned in the text “He 
who knows all, he who understands all ’* establishing the ground 
(mentioned) in the sutra ; in the bhumadhikaraija (I, S, 8 k 9: ) 
the characteristic mark is being the cause of all, as stated in texts, 
like “from the self, the pranas (Ch. VII, 26, 1)’* etc., which establish 
the second sutra (of the section) “ And on account of agreement 
of the attributes (I, 8, 9 : ) **; in the section about the Imperish¬ 

able (I, 8, 10, et seq : $), the property of 'directing ie the charac¬ 
teristic mark, as mentioned in texts like “ By the direction of that 
Imperishable, O Gargi, Sun and Moon stand apart (B^h III, 8, 9)”, 
which establish the second sutra “ This supporting can be the 
work only of Brahman, because of the direction, declared of the 
Imperishable (I, 3, ll*. $)”; in the section about deep sleep' and 
departure (I, 3, 42 & 43 ; d), the characteristic mark is the mastery 
of all and the rest, mentioned in texts like “ Controller of all, 
Lord of all, Master of all (Byh. IV, 4, 22),” which establish the 
second sutra “ And on account of such words as Lord etc., (I, 3 f 
43: d )”; in the ]agadvacitva section, (I, 4, 16, et seq. d), the 
characteristic mark is the creatorship of the whole world, men¬ 
tioned m the text “ He, 0 1 Balaki, who is the creator of all these 
persons, He of whom they are the creations, He, verily, is to be 
known (Kaus. IV, 19)”, which is included in the ground (men¬ 
tioned) in the sutra ; and in the section vikyanvayat (I, 4, 19; d), 
the creatorship of the entire world of name, form, and work, as 
mentioned in texts like “ What we have as the 3Jg Veda, Yajur 
Veda etc., has been breathed forth trom this mighty Being 
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(Bfh. II, 4, 10)”, (is the characteristic mark as) that is embraced 
by the word “ connected meaning ” (m the sutra, “ on account of 
the connected meaning of the texts”). There is thus found men¬ 
tion of the form and characteristics qualifying Sagtupa Brahman 
m sections relating to the Nicguija. By that it is necessarily 
understood that though these texts mentioning the respective attri¬ 
butes occur in topics concerning the Nirgnna, there is of them an 
intermediate significance in respect of the Saguj^a form qualified 
by the respective attributes. On this is based &rlkai?tliacarya*s 
declaration of the synthesis of the topical text in each section with 
Saguna ParameSvara The non-declaration of the synthesis with 
the Nuguna, the object of ultimate significance, is for the purpose 
of increasing devotion to the Saguna, by concealing the (other) 
and is, hence, legitimate. 

a* 242 i Now, the non-declaration of synthesis with the Nirgufla may, 
in the manner indicated, not be opposed (to the recognition of 
pure-mon-dualism). (But) the texts relating directly to the Nirgufla, 
by identity of construction wherewith, those Saguna texts occurr¬ 
ing in Nirguna contexts have to be shown to refer, in the 
end, to Nirguija (Brahman), as their ultimate significance, 
even of these a Sagupa interpretation is seen (to be offered) 
with (much) effort; sb, for instance, of the text “one only 
without a second ” in the Iksatyadhikara^a (I, 1, 5, et seq) 
or of the text “ where nothing else is seen etc.,” in the 
bhumadhikarana (I, 8, 7 <fe 8) or of the text “ just as, dear one, by 
one lump of clay all that is made of clay is known, all modification 
being a name based on words, the truth being clay alone”, in the 
arambha^a section (II, 1,15, et seq). The Sagu$a interpretation 
offered of the first of these texts is cited even in (onr exposition of) 
th spuma Jacie view, (in this work). Of the third, the following 
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two interpretations are shown : modification (form) and same are 
vacarambha$am, i.e,, become the cams© of speech, of the nature of 
designation and utility. The mode pitcher etc., and the name 
pitcher etc., which become the producers of experience, of the 
nature of designation and utility, are only of the substance clay. 
In reality, pitcher etc., are true, i. e., veritable, only as clay, the 
existence of the pitcher not being seen apart from the clay. Or 
else, change is vacarambhas?am, i.e., the modification pitcher is the 
object only of the statement “ This is a pitcher **. It (the pitcher) 
is hut another mode originated from the substance clay for 
practical purposes, not a substance other than clay. The name is 
true only m respect of the clay ; ** all names like clay, pitcher, etc., 
are true,—truth is what holds of Sat, i.e., a veritable object—when 
pitchers etc., are considered to be hut clay, not when considered 
to be another substance ; (this is) because the pitcher is but clay”. 
These two interpretations are offered to show that the vac a ram- 
bha$a text seeks to establish the essential non-difference of cause 
and effect, and to refute the view that the text seeks to establish 
non-reality of the effect, which is distinct from the cause. Thus, 
verily, knowledge of all by the knowledge of one having been 
promised earlier, in order to explain that, the text “ Just as, dear 
one, by one lump of clay everything made of clay is known *’ is 
introduced as an illustration. Here, (it may be said) this illustra¬ 
tion does not apply. The lump of clay being radically distinct 
from its modifications, pitcher, basm, etc, because of difference of 
utility and designation, from the knowledge of the lump of clay, 
knowledge of its modifications does not follow. "With reference 
to this objection, it is the opinion of the acarya (JSrlka^tha) that 
the vacarainbhaQa text has set out with the object of setting forth 
»n i'fltistratTon establishing the non-difference of the effect and 
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cause, vi*.» pitcher and lamp of clay. 

3-34211 This is the sense of his first interpretation. Modification 
means the property of being a pitcher, i.e., having a large rounded 
belly and so on; name means a word like pitcher etc., whose func¬ 
tioning is conditioned by that; both these are vaciraipbhaga. 
“Vaca” is speech, discourse, such as “ bring the pitcher thereby 
is indicated also the utility arising therefrom. “ Araipbhapam 
means begun, originated thereby, i.e., cause. The cause of speech; 
that is, modification and name are respectively the causes of utility 
and designation The word aranabhapam applied to both vikarah 
(in the masculine) and namadheyam (in the neuter) is in the 
neuter gender and sigular number, because of the rule, “ A neuter 
noun, which has the same form, only differing m affix, is option¬ 
ally retained, and the other dropped, and it is like a singular 
number (Papim, I, 2, 69) W1 This is what is said thereby. Of 
the lump of clay and its modifications, though identical in sub¬ 
stance, there is difference (in respect) of utility and designation, 
due to difference of form such as lumpmess and the possession of 
a large round belly, as also to the difference of name, whose 
functioning is conditioned thereby. 

Now, because of the doubt, “ why is there not the same 
difference (here) as between different substances like the cow and 
the buffalo?”, it is said that the claymess alone is true ; of the 
pitcher, bagm etc., claymess alone is (veritable), it being proved 
by the recognition 4 ’that very lump of clay is now of the 
form of the pitcher,” and the test of the absence of difference, 
between them m respect of heaviness. Having thus established 
their proved identity, it is proper to postulate of the differences 
involved in discourse and (practical) utility that they are of 

1. The translation is that of lhe bacred Books of the Hindus* 
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the nature of the limiting adjuncts of name and form; this is 
what is meant. 

As for the second interpretation, this is its sense. Modi- 3'242ia 
fication originates in speech; the modification—pitcher, basm, etc., 
is an object only of the judgment te This is a pitcher”, and not 
a substance other than clay. 

Now, (there is) the doubt, if it is not a substance other than 
clay, how do the names pitcher, basin, etc , not applicable in the 
stage of the lump of clay, come to be applied later on ? (In reply 
to this doubt) it is said, the name is true only m respect of the clay; 
even the names pitcher, basin etc., apply to an existent veritable 
substance, only considered as that substance clay, not considered 
as another substance ; for, another substance is unproveable, bemg 
opposed to recognition and so on. On this view, because of the 
Smj"ti text “ the word Sat (is used of) tho true and the fitting”, to 
the word Sat which is a synonym a of Satya signifying a veritable 
being, is added the suffix ya signifying what is applicable thereto. 

The word ‘arambhana’ ha^ to be construed as ultimately meaning 
the condition of being what the word denotes, since it means here 
not the originator (but) the condition of being the originator. 

Though it is predicated of what is in the masculine gender, it is 
mentioned in the neuter, which is used to describe what is of com' 
mon gender, as m tho Sutra of Pa?im, “ Dvigureka vacanam, the 
compound Dmgu is singular in number (where the subject Boigu 
is m the masculine and the predicate ekavacanam is m the neuter)” 

(PSQini, Sutra JI, 4, 1) 1 This is the peculiarity (of the interpre¬ 
tation). 

In the same way, in the sections “ na sthanata (III, 2, 11, 3 24213 
et seq] )” and the rest, the texts referring to abserce of attributes 

1. The translation is that of the Sacred Books of the Hindus . 
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incfc form in Brahman, and to non-connection with the world are 
interpreted to signify the absence of objectionable qualities and 
(the existence of) connection with the world. Further,- thh supreme 
declarations “ That thou art ” etc., which are at the very head 
of the authorities for non-difference of the finite self from Brah¬ 
man, are stated in support of the prima facie view as to the non¬ 
difference of the finite self from Brahman in the sutras It, 1, 21 
and III, 4, 2, which are the sutras setting out the prima facie view 
occurring in the arsliribhana section (II, l, 15, et seq) and the puru- 
sSrtha section (III* 4, 1, et seq) ; then there is the commentary on 
the two sutras stating the conclusion (in each section), viz., “ But 
more, because of the designation of difference (II, 1, 22)” and 
” But because of the teaching of the different one, BadarSyafla’s 
view is valid, this being seen (III, 4, 8)”; there is also the com¬ 
mentary on the two secondary sQtras of the ak§6a section in the 
third pida (of chapter I)* viz,, “Because of difference in sleep and 
at departure (I, 3, 43)” and “Because of expressions like Lord 
and so on (I, 3, 44)”, which are introduced as a reply to the ob¬ 
jection that there is no Parame^vara other than the inner self, 
because of the teaching in such texts as “ That thou art ” ; in all 
these, that {prima facie view) is refuted, since those (texts) do not 
refer to non-difference, as shown by the citation of manifold texts 
establishing difference. 

8*24214 In the section beginning with " (The jlva is) a part (of Brah¬ 
man) etc.” (II, 3 , 42, et seq) i m setting out to refute the prima facte 
view that Brahman Himself, because of limiting adjuncts, attains 
the nature of the finite self, the supreme declarations (of ndn* 
difference) are directly interpreted (as follows), as signifying Some¬ 
thing other (than non-difference): from the teaching of such texts 
M That thou art , “ This Self is Brahman ” etc., there is absence 
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of otherness between Brahman and the finite self, as between 
pervader and what is pervaded; just as between the bodies per¬ 
vaded by the Yogin and the Yogin who pervades them, -there is 
inseparability and absence of otherness, so too as between |be 
finite selves and Brahman. All this is certainly opposed to the 
acceptance of pure-non*dualism. 

If (the above) be said, all that is (presently) explained m such 3 * 24221 
a manner as is not inconsistent (with the acceptance qt pure-npn- 
dualism). The sutra “ But more? because of the designation pf 
difference (II, l, 2 0” is one which establishes not that the finite 
self is different from Brahman, but rather that, because of the 
mention of difference in respect of little knowingness and omni¬ 
science and so on. Brahman is higher than the finite self in res¬ 
pect of the qualities of omniscience etc., and that hence the bonds 
of agency, enjoyment etc., in the finite self are illusory. There is 
not for Him as for the finite self the erroneous notion that the 
creation of the world which is the ground thereof (i.e., of agency 
and enjoyment) is the doing of what is undesirable; therefore, 
that (creation) is only for His sport? according to the maxim, ‘‘{just 
as) a person plays with (his) reflection seeing the effect of straight¬ 
ness, crookedness etc, occurring therein, so does Brahman 
(play) ‘ with the modifications of the finite self this is 
what the sutra is directed to establish. Otherwise, the 
defect of not effecting what is agreeable,—which is suspected (in 
Brahman) on the basis of the non-difference of the finite self and 
Brahman,—being removed even by the exhibition of their diffe¬ 
rence, the statement in the sutra about (Brahman) being “more 1 ’ 
wiH become useless. (Now) the next sutra is “And as in stones 
etc., that is inappropriate (II, 1,28)", and the commentary there¬ 
on (is to the effect) that since it is declared of the finite selves too, 
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as of a stone? a stick, a clod or a wisp of straw that in virtue of 
their ignorance etc., they belong to a class entirely different from 
Idvara, who is associated with omniscience etc., the identity of the 
two is inappropriate; it appears from tens that by refuting the 
non-difference of the finite self and Brahman, their difference 
is established. Though (this be so), yet its (real) significance is 
in the refutation of the non-ditferance of the class of inert beings 
from Brahman, by the a fortiori argument, on the gronnd that 
when non-difference does not hold even of the finite self which to 
some extent at least belongs to the same class (asBrahman)j what 
then of the Non-intelligent, which is entirely of a different class? 
Hence, the immediately following portion of the commentary : 
“thus, even of the Intelligent, there is non-appropriateness of the 
being of I6vara, because of their difference in respect of excess of 
attributes ; what then of the Non-mteiligent, which is essentially 
of a different character ? This is the sense Nor may it be said 
that, when because of the creation of the world? the defect of 
not effecting what is agreeable is suspected on the basis of the non¬ 
difference of the finite self and Brahman, the refutation of that 
should proceed by the establishment either of their difference or 
their being related as higher and lower, though non-different, and 
that the refutation of the non-difference of the class of inert beings 
from Brahman serves no purpose here. For, though not useful 
here, it is useful in establishing that the non-otherness mentioned 
in the sutra II, 1, 15 (Tadananyatvam arambhapa Sabdadibhyah) 
is not of the form of non-difference of the class of inert beings 
from Brahman. Hence it is that these three sutras II, 1, 21 to 
23 beginning with “Jtaravyapade&it etc are not interpreted in 
this commentary as constituting a separate section, as (they are) 
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in other commentaries. 1 Similarly, even the adhikopade6a sutra 
(III, 4, 8) occurring m the section about the summum bonum seeks 
only to show that Parame^vara, (who is) higher than the finite 
self, does exist, by refuting the prima facie view that there is no 
being whatsoever of the name of ParameSvara, and that the Upa- 
ni^adic knowledge of the self is enly knowledge relating to the 
finite self- So too, the two sutras beginning with that about 
deep sleep and departure (I, 3, 43 and 44) refer only to the exis¬ 
tence of J?arame£vara who is higher than the finite self, not to the 
establishment of difference (between the two). Hence it is that 
in the commentaries on the sutras, there is no interpretation 
offered favouring (the view of) difference, of the texts like “ That 
thou art ”, which are mentioned in the statement of the prima 
facie view, as supporting that (view). 

Though iu the commentary on the arxi&a section (II, 3, 42, 3-24222 
§t seg) there is an interpretation of them as favouring difference, 
yet, that (interpretation) being negatived by the commentary on 
the sutra u But as the Self, $ruti acknowledges and makes us 
understand Brahman (IV, 1, 3)”, is not capable of expressing 
their inherent meaning. There, verily, the commentary expound¬ 
ing the final position, which sets about to refute the pnmu facie 
view—that meditation on Brahman by those desirous of release 
should be performed only as on what is different from one-self as 
on one’s 6esin (i.e., the principal to which one is accessory) and not 
as identical with one-self—(proceeds thus): “ though the Supreme' 
Brahman known as &va is certainly higher than the finite self, 

1. If they constituted a separate section, II, 1, 28 would not 
relate back to II, 1, 15, as Appayya Dlksita wants to make out. 

It is worth noting that according to the Mysore Edition, Jl, 1, 

21—23 constitute a fresl\ adhikara^a. 



yet the devotee meditates on that as I am Brahman \ for the 
reason th&t devotees of yore have understood that as but the Self 
(paying) ‘ I am, verily, Thou- 0 Lord, 0 Divinity, Thou, verily, 
art I’: though the Being meditated on is a being different from 
the deyoteea, the Supreme Being (yet) bestows grace on them by 
conferring his own form. They, in turn, teach that as the Self to 
o,ther dispiples, through (texts like) ‘ That thou art 5 It is but 
clear that by the exhibition here of the non-duahstic sense of 
texts like “ That thou art”, the sense of inseparability declared 
earlier, on the basis of the relationship of body and the embodied, 
is negatived. It is only m order to show this that the Jabala text 
“ I am, verily, Thou ” is cited. This sense has been elaborated 
earlier, in order to show that if the co ordination were limited 
to the relationship of the body and the embodied, the words “ I 
am, verily, Thou ” would be inappropriate. That the natural 
sense of the text “ That thou art ” is but non-difference has also 
been elaborated already. 

242221 It cannpt be that what is said in the am$a section (II, 8, 42 
et seq ) ip negatived by this; for, it is not proper that what is 
established in an earlier section, on the strength of sutras, should 
be later negatived by one-self. The commentator’s opinion 
should, rather, be taken to be this : Brahman is to be meditated 
on either as embodied in one’s self, in the Dahara and other 
meditations, in the manner stated in the aipda section (II, 8, 42 
et seq)j or as noU’differeat from one-self in the manner stated in 
the ahamgraha section (IV, 1, 8). And thus, of the sentence 
“They in t^rn teach that as the Self to othec disciples, through 
texts like ‘ That thou art * ”, the penpe must be ta|cen to be that 
textp like “ Th^t thou #£& 19 refer to the mechtattpn qf non-difference, 
and not to real non-difference; |pr, di^erenoe apd non-differenca 
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This objection too is refuted (thus): it is improper to postulate 3 * 9,42222 
the acceptance by the commentator of the sense of the text “That 
thou art ”, as declared m the ani6a section, (II, S, 42$ et seq ), for, 
that is opposed (1) to the legitimate sense of the Jabala text and 
the expression “ Thou art ” (in “ That thou art ”), (2) to the com¬ 
mentary on the ahafpgraha section (IV, 1, 3) which is intended 
to establish—in the (following) words, “ The attainment of Siva’s 
nature tfhich is abundance of limitless supreme Bliss is release; 
the attainment of diva’s nature cannot come about except by the 
cessation of the state of the bound creature; the cessation of that 
state of bondage cannot be except by the meditation of that 
(fJivafcva). Hence, the devotee from whom the state of bondage is 
gone, by the destruction of the borids m the torrent of ceaseless 
contemplation *1 am Brahman’, becomes &va Himself”—that there 
is no release except by the meditation of non-difference from 
Brahman, and (3) to the commentary on the adhyana section 
(III, 3, 14), which establishes the abandonment of all that is 
understood to be different from &va, in the meditation on S$iva, 
for the purpose of release ; further, it is not proper to bold that 
that the sense of difference declared in the am&a section (II, 3, 

42 et seq) being accepted, another sense of the nature of non¬ 
difference in meditation is also accepted by the commentator, 
since the two senses of the one text “ That thou art ” are con¬ 
tradictory, like difference and non-difference of the finite self from 
Brahman. 1 

If now it be said “ Let not its sense be that of the relation of s.242223 

I. In the latter case, the two alternatives have been 
recognised to be contradictory by the commentator himself, in 
II, 1, 22, 
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the body and th© embodied; there is only one sense, that of the 
nature of the meditation of imagined non-difference”, no, (we 
reply); for, it cannot be held that the contemplation of non-diffe¬ 
rence has but an imagined object, since the knowledge of non¬ 
difference with Brahman is declared to persist even in released 
ones, in the (following) words of the commentary on the vikara- 
vaiti sutra (IV, 4,19), relating to what happens to the liberated 
one, “ he enjoys the splendour of perfect self-consciousness, 
immersed in the world which is of one texture with the 
nature of Brahman—the harmony of $iva with 3akti—which 
abounds m Supreme Bliss, Light and Power”, as also in the words 
of the commentary on the ahamgraha section (IY, 1,8) “ For, it is 
the sense of all revealed texts that release is the attainment of 
supreme self-hood, which is free from the state of the bound 
creature, characterised by love of bodily conditions such as that of 
Brahmin, etc, which is full of essential unsurpassable bliss, and 
is of the form of Siva, the self-luminous witness ” ; there is the 
further reason that the non-difference of finite selves from Brah¬ 
man, through Cit-S$akti, cannot be avoided. 

3-242224 Now, how can it be said that the interpretation, of the nature 
of the relationship of the body and the embodied, (which is) ex¬ 
hibited by him to support the sense declared in the am4a section 
(II, 3 , 42 et <teq) is negatived by hicsself elsewhere ? It cannot be 
said either that only the possibility of the relationship of body and 
the embodied being pregnant with real difference is denied by the 
exhibition of the sense of non-difference, not that sense (itself), 
which is of the relationship of body and the embodied ; for, of one 
sentence referring to non*difference, it is not proper to postulate 
another significance also m respect of the relationship of body 
and the embodied, which is unreal. Nor can it be said that to 



137 


make persons ot inferior capacity engage in meditation on the 
Sagwja Lord, and id order to create increased devotion thereto, 
the interpretation relating to whit is not the (real) senseis set 
out on the principle of the sugar coated capsule , to induce that 
(devotion) by concealing the troth about the attnbuteiess (Brah¬ 
man) ; for, even the meditation on the Saguna (Lord), has to be 
performed, verily, through non-difference, m the form “1 am 
Brahman Hence, it muse be shown here, of sentences teaching 
non-difference of the finite self and Buahoian, that the sense is just 
that (1 e., non-difference literally) or of the form of non-difference 
in meditation ; the setting forth of a sense which is of disservice 
to meditation does not stand to reason If this be said, it is 
answered (thus). 

There is not, even among those who, understanding releases 242225 
to be the summum bon urn, are desirous of attaining to it, full deve¬ 
lopment of competency, because of deficiency m the agent, (this 
is) of the capacity required in practice or laid dowD in the $Sstras 
in respect of either the contemplation of the Non-quaiified, fol¬ 
lowing on the hearing of and reflection on that sense, which 
imparting truth is helpful directly to release, or m the meditation 
on the Qualified, in the form of the meditation of the small (ether, 
dahara vidya)and so on, which is helpful in securing concentration 
of mind etc., thereon. The path of service well-known in Pura^as, 

Jtihasas and Agamas is intended for such persons, Though this 
(path) is, on the tatkratunyaya, capable of bringing about the 
attainment (only) of the status of &va on the Himalayas or 
on Kailasa, in the capacity of Lord of the Hosts and so on, yet 
on the attainment of that status, it brings about release, through 
the stages of meditation etc., even from there. Hence it is that 
it is said m the Kanaka. “ Those spiritual teachers in the world 
IS 
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who wear My marks, meditate od Me and seek refuge in Me alone 
in them is the fitness (to partake of what has been offered to Me), 
not in any other creatures. What is eatable, taBte&ble, drinkable 
and whatever else is offered to $ambhu, that may be eaten by 
those who consider tnemselves as servants. Those who, established 
in tfaiva Padupata and seeking release, have reached to the path of 
service, by them alone is (this) to be drunk or eaten or smelt **, 
In (thus) distinguishing competency and the lack of it to partake 
of the remnants of food offered to 8iva, the qualification “ one 
who seeks release ** is applied to those who have reached to the 
path of service. Thus, in the view that grace should be shown to 
those of gross understanding unfitted for meditation etc , by start¬ 
ing them on the path of service, in order to create for them a 
taste therein, (it is said) that the path of service alone is the pur- 
po rt of all the treatises on release, Bemg of the opinion that 
what is so declared in them should be indicated (here) in some 
measure, another mode of interpretation of texts like “ That thou 
art”, in the sense of tne relationship between oneself and one’s 
master, (which is) of the nature of that between the body and the 
embodied, is made out by the acarya in the am&a section ; thus 
there is no inconsistency. 

3-24223 As for the postulation of a different interpretation for the 
irambhapa Aruti (in II, 1, 16). that is helpful tor the purpose of 
strengthening faith in the Saguija topic, and is, hence only a 
figurative explanation. This too has been explained in what has 
been cited before from the commentary on the sutra “ aAma- 
divacca tadanupapattih (And as m stones etc., that is inappro¬ 
priate; II, 1, 23)”, By that commentary indeed, it is declared 
that the non-otherness of the inert world from Brahman cannot 
be of the nature of non-difference therewith. Thereby, the non- 
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otherness declared of i in the tadananyatva sutra (IL 1, 
15) ends only in its being incapable of being spoken of apart from 
Brahman ; for, non-difference from Brahman being absent, there 
cannot be non-difference from Cit-Sakti either, which is non- 
distinct from Brahman, and hence, the declaration of its (this 
inert world’s) being a transformation of Git*$akti ends only in 
(its being) an illusion. Therefore, it is the opinion of the com¬ 
mentator, as it is the view of the Sutrakara, that the sense of the 
vacarambhaija &ruti is only that modifications are fictitiously im¬ 
posed on the ground (thereof). 

This view of the Sutrakara is made clear in his own work, 
the Mahabharata, through the narrative of Suvarcala and f$veta- 
ketu, set out in the Moksa Dharma (parva). This is how it is 
related there. Suvarcala, tne daughter of Devala knew from 
birth the truth about Brahman, having acquired it in previous 
births, and was looking for a husband equal to herself (in know¬ 
ledge). Having come to understand $vetaketu, son of UddSlaka, 
to be one such, the father bestowed her of the holy vows on him. 
That couple who understood the truth about Brahman continued 
in the house-holder’s life, which is associated with the performance 
of sacrifices and other such duties auxiliary to that (Brahma-know- 
ledge). Therein is described the following dialogue between them 
concerning Brahman. 

On one occasion, Suvarcala aBked her husband dvetaketu 
“ Who art Thou ? Tell me, 0 best of the twice-born”. The 
lordly one skilled m discourse replied to her “ That is known by 
thee, without a doubt; I am the best of the twice-born, O lovely 
one, one who practises the vow of truth”. She said to him “ I ask 
about the self that rests in the heart”. Hearing that, he replied 
„ That (Self) does not apeak, O beautiful lady : If thou thinkeet 
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what is united to mind to be the Self, that is illusory. Where 
there is a name, there is (also) the bondage of the body. The 
thought 4< I am this *’ is present m you also. “Iam even thou. 
1 am myself, I am all” ; this alone holds (true). That which thou 
askest of me, that Being higher than thyself is not here 

Here, in order to find out how $vetakefcu,—who has been 
repeatedly taught by his father 44 That thou art ** m the Sad 
Vidya,—understood the Self, the first question 4 ' Who art thou, 
O best of the twice-born 9” is put (to him) by Suvarcala. Though 
understanding the object ot the question, yet in the belief that 
she should be taught the sense (of the Self) by stages, this reply is 
given by f^vetaketu: “ by thee who addressest me as best of the 
twice-born, I am certainly known to be a Brahmin: why then is 
this questioned 9” Then it is said by SuvarcalS “ I do not ask 
about the Brahmmhood that is perceptible and is imagined m the 
Self, as limited by bodily conditions ; rather do I ask about that 
Self?" which thou dost designate by the word 1 1 1 in the statement 
4 1 am the best of the twice-born as different from the body and 
as residing in the heart *\ To her is this reply given: 44 The 
word 4 X * applies to that aspect of the Seif which m associated 
with the mind; that hovvever, is of an illusory character ; terms 
like Brahmin etc., which are posited in cmnection with the bodies 
of Brahmins and so on, born of Brah mn families and so on, apply 
Only to that (illusory form) Hence, since 4 I-ness’ also, like 
Brlhminhood, refers to what js imagined, it is not fit to be ques¬ 
tioned about by those who seek to know the nature of the Self, 
Thw ‘I-ness* is comon to thee and me and to all beings including 
lower orders of creation ; hence, bv thee, who# seekest knowledge 
oX the nature of the Self, this question which does not refer to the 
teaoBcendeatat reaUv is not St to be put.” Than (there is) the 
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question “ If thou dost understand the ‘ I * which is absociated 
with the properties of being agent and enjoyer to be fictitious, then, 
understanding thus, how dost thou engage in the observance of 
action which is opposed thereto ?** To that is the reply given : 

“ I engage in them for the benefit of the world, though they are 
not helpful to one-self”. Then, a question is asked about the 
connection between sound and significance, with a view to (find 
out) how this word “ I ** applied by all to refer to the Self can fail 
to signify that To that the reply is given that between them 
there is not the relation of con]unotion <,nd the like, but the rela¬ 
tionship of statement and what is stated. Then follows this 
series of questions and answers between the couple : 

Suvarcala : This word (I) signifying egoity is clearly always 
applied to to the Self; (hence) the statement that speech does not 
apply thereto becomes fictitious 

£$vetaketu ; The word 4 1 \ O one of holy vows, applies to 
egoity, not to the nature of the Self ; speech which is characteris¬ 
tic of the qualified does not apply to the Supreme, Imponderable 
One. 

Suvarcala • If this be so, 0 best of Sages, tell me then 
what is egoity and also what is the nature of the Self. 

^vetaketn• Like the appearance of a pitcher in what is verily, 
(but) a mass of clay, even so is egoity recognised here in the 
Supreme, Imponderable (One); the nature of the Self is Great 
and Supreme, Hence, there is no inconsistency m the statement 
that speech turns back therefrom. 

Here, the question is asked how, if sound and sense he related 
as what signifies and what is signified, the word “ I ” could fail to 
signify the Self: to this ls given the reply that the word “ I ** is 
applied, primarily, not to the Self, but to egoity. Then the ques* 



tion being asked “ "What is that Self other than egoity?* 1 , the two 
are distinguished, in that egoity is illusorily posited in the Self, 
like the form of pitcher etc., m clay; and it is concluded that the 
word which sets out as applying to the illusorily posited form 
cannot reach up to the pure substrate, as the word “ silver ” does 
not extend to the form of the pure mother-of-pearl. Therefore, it is 
concluded that since the word which signifies the ego, qualified 
by agency and other attubutes is said to turn back even from the 
neighbourhood of the Pare Self, there is no contradiction what¬ 
ever. Then on the assumption that, Brahman, the abode of the 
whole world, is nothing but the Self, which is fully discriminated 
from what is designated by “ I’*, &vetaketu teaches that just as, 
though the world is seen to be in ether, yet there is not for the 
ether any clinging to the world, so too there is no clinging for 
for Brahman. Then this fresh question and answer: 

Suvarcala : The ether is constantly perceived to be un¬ 
changeable, super-sensible, impartible and omnipresent; (bnt) the 
Self is not so perceived. 

Svetaketu: One feels by contact again and again the air 
that is in the ether; one smells the smell present therein ; one 
similarly sees with the eyes light, darkness, the host of solar rays, 
the assemblage of clouds, rain and the constellations, but does 
not see the ether. That which ia the nature of Existence is 
determined to be the Ether even of the ether. This (ether) is 
imagined in the Existential Substance ; that is the true, and (that 
is) but ViB^u. Names which signify the qualified apply to the 
Supreme Seif figuratively. The Supreme all-pervasive one is not 
(known) by the eyes or by the mmd or by any other means; it is 
thought by the subtle intellect j it cannot be described by speech. 
A.U this wide world is established therein alone. 
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The question is “ Why is Brahman, the abode of the Universe, 
not perceptible like the ether ?** This is the reply given thereto*, 
there is experience only of air etc., as present in the ether, not of 
the ether as distinct (from them); if that be the case with ether, 
though an object of experience, what more need be said of Brah¬ 
man, of the form of Existence, who is far more subtle than ether? 
Therefore, everything is imagined m the Existential Substance ; 
that alone is true and pervasive, and all words applicable to what 
is limited by qualities do not apply in their primary sense to that 
which is distinguished from the qualities, and is understood by 
means of knowledge which makes known the real. In this series 
of questions and answers it is quite clear that by the citation of the 
example of the appearance of pot, in what is, verily, clay, by the 
declaration—in the woids “ That which is of the nature of Exis¬ 
tence is determined ” etc..- that the finite self of the context is of 
the form of Existence, and by the statement “ This is imagined in 
the Existential Substance; that is true, (that is) but Visqu”; the 
sense of the vacaranibhaija text (Gh. VI 1. 4) and of the text* 

“ That Thou ait” and “ In that has all this its Self, that is the 
true, that is the Self ” (Gh. VI, 9, 4) are shown to favour the con¬ 
clusion that Brahman is unrelated to the world, non-distinct from 
the finite self, and free from qualifications. 

Further, m another context in the Moksa Dharma itself, non* 4 I 
difference is set forth in these words : “ I desire, 0 Divinity, Thy 

Supreme Abode; let there be identity of me with Thee ; let there 
be for me no re-birtb ; when a man sees different things as non- 
different, then he is free from taint, becomes none other than the 
Supreme Self ” ; “ The collocation of the assemblage of elements 
is not the body of the Supreme Self; that Visiju who is embodied 
as it were, is the delusive Hari ”; in such wordB is (the) formless- 
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hess (of Brahman) set forth. In the Vianupura^a and the like, 
also, the nature of Brahman, as Pure Intelligence, free from all 
difference, and devoid of qualifications, is declared thus: “ That 

Knowledge, wherein all differences have disappeared, which is of 
the bare nature of existence, which is unattainable by speech, and 
is self-realised, that is known as Brahman” Thus, pure-non- 
dualism alone is what is accepted by the Sutrakara; since the 
commentator (flrikantha) elaborates pure-non-duahsm here and 
there, after his (the Sutrakara's) own heart, the object of the set¬ 
ting forth of qualified-non* dualism m other places must be 
explained only m conformity therewith, iD the manner declared 
by us, 

s As for the demonstration of quahfied-non-duahsm in the 

commentary of others and of pure-non-dualism in the commentary 
of yet others, that is in the view of the falsity of that (pore non¬ 
dualism). Of these, it is not possible to make out, as in the case 
of Srlkanthiicarya’s (commentary), an interpretation conformable 
to pure non-dualism; for, nowhere has there been shown by them 
as by SJrlkanthacarya, any indication of pure-non-duahsm in the 
sense above set forth. Further, those who succeeded either of the 
commentators up to this day, have been ready only to condemn 
pure-non-duahsm. Therefore, the only commentary that may be 
accepted by those who have regard for the means of correct know¬ 
ledge is that of ^rlkaijthacarya, which alone is set out (1) for the 
purpose of the true comprehension of tne Non-quahfied Supreme 
Brahman, ( 4 2) for the purpose of the meditation of non-difference, 
to be performed by him of middling capacity, in respect of the 
Being who has taken on the form of the Qualified, to show grace 
to His devotees, and is characterised by the entire host of auspi¬ 
cious qualities, and a resplendent auspicious form, and (3) for the 
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purpose of the meditation of the relationship of one-self and one’s 
master, to be carried on by him of least capacity,—all these being 
appropriately distinguished* thus everything is consistent 


Here ends the work called “ SlVADVAITA NIRNAYA ” 
composed through the grace of the Supreme &va,—the Highest 
Real, the fore-head-eyed,- by the direct descendant (of the Lord), 
known to fame as Appayya, the son of Ranga Raja, best ot sacri¬ 
fices, the performer of the Vi6va]it Sacrifice, and the great pre¬ 
ceptor of the Advaita School of Thought, (who shone as) the gem 
in the Ocean of the family of Bharadvaja. 


Appa Dlksita, whose intellect is fixed on the lotus-feet of 
Sada6iva, has here condensed the essence of the entire system of 
fiJrlkatftha 1 


1. The couplet of which this is the translation, occurs only 
in Manuscript “ O ”, and that too after the colophon; it is possibly 
by other hands tnan Appayya’s. 
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NOTES. 


[The references in square brackets are to paragraphs]. 

NOTE 1. 

‘ Vyaktyakftijatayas tn padarthah * (Nyiya Sutra, II, 2, 66 ; 
II, 2, 63, according to the edition used by Dr. Jha). [P, 2*22] 

The translation of the Sutra and Vatsyayana*s bhajya thereon 
are here set forth : “ In Reality the Individual, the Configuration 
and the Generality—{All three) oinstitute the Denotatioh of the 
word—(SO. 63) The term ‘ tu *, iu reality, serves the purposes of 
emphasis. * What is it that is emphasised ?’ What is meant to 
be emphasised is that all the three are denoted by words,—there 
being no hard and fast rule as to which one is the predominant 
and which the subordinate factor. For instance, when there is 
(on the part of the person pronouncing the word) a desire to lay 
stress upon the difference (of a thing from others)—and when the 
cognition brought about is also one pertaining to the distinctive 
features of that thing—there the ‘Individual* forms the predomi¬ 
nant factor (in the denotation of that word) and the ‘Generality 
and the ‘Configuration’ are subordinate factors; when, on the 
other hand, the difference is not meant to be emphasised,—and 
the resultant cognition also pertains to the commonalties,—them 
the ‘Generality’ is the predominant’ factor, and , the ‘Individual* 
and the‘Configuration* are subordinate factors. Many instances 
(of such varying predominance and sabssrvieace) may be found la 



actual usages. An example of tbe predominance of ‘Configuration* 
may also be found ” (Dr. Jha’s translation of the Nyaya SCttras 
Vol. II. pp. 448-449). 

Dr Jha*s use of the word “denotation” in place of the more 
general term “ significance” tends to introduce a slight confusion. 
Jati and akrfci would more niturally constitute part of the con¬ 
notation rather than the denotation of the word ; the latter is 
more properly the vyakti. The NaiySyika's insistence on all 
three constituting the significance is parallel to the western logi¬ 
cian’s doctrine that every term possesses both connotation and 
denotation, though, with different classes of terms, either aspect 
may dominate over the other. The important point is that they 
all together constitute one sense, not different senses of the word. 
Disjunction of the three is not meant, as seen by the use of the 
singular number in padarthah. The Buddhist who holds terms to 
have no pessitive significance, but only to perform the function of 
excluding (Apoha) the significance of other words, makes the 
mistake of separating these three aspects, and then failing to 
understand how a word can function usefully as referring to any 
one of them alone His position is set out and refuted elaborately 
in the “Nyaya Varfcika.” Sec also Keith’s Indian Logic and 
Atomism, p. 159. It is unfortunate that this author too uses the 
word “ denotes ”, where “ signifies ” is distinctly preferable. Pro¬ 
fessor Radhaknshnan's exposition of the topic seems clear and less 
open to objection ** The word ” he says “suggests the form, de¬ 
notes the individual and connotes the genus ” (Indian Philosophy, 
II, p. 107). 



NOTE 2. 


Trib prathamam anvaha triruttamam [p. 2*324]. 

The Dar&a POrnamasa sacrifice is the model for several other 
sacrifices. The former is the prakrti rite and the latter vikytis. 
In the prakfti rite, eleven Iks are prescribed to be chanted in the 
matter of getting the fire to blaze in the first instance (agni 
samindhana). These pks are known as samidhem. The injunc¬ 
tion is that fifteen samidhems are to be chanted (paficadaAa 
samidhenlranvaha), while, however, only eleven rks are mentioned. 
The number fifteen is made up, therefore, by chanting the first 
and the last rks thrice, instead of once Now, though the s5mi- 
dhem yks are the same both for the ppakrti and all the vikft! 
rites, their order is not always the same. Thus m the Dar3a 
Purnamaea, the first fk is Pravo Vaja etc,, and the last Ajuhota 
etc. But in other rites, any other rk of the eleven may be 
first, as determined by the nature of the rite, the deity sacrificed 
to, and so on. The question here is whether the injunction te 
repeat thrice applies to what may happen to be the first and last 
fk in each rite, or what is known to be the first and last f*k in the 
prakfti rite, in connection with which arises the injunction to 
three-fold incantation The final view is that the first and last 
fks of each particular rite have to be chanted thrice, not those of 
the prakftt rite, the reason being that words “ first ” and “ laBt” 
signify position primarily, not what occupies the position in a 
particular context. With marking the place they become functus 
ofjZsiO) and may not be called upon to discharge any other 
function. 



NOTE 8. 


Soda4igraha^Sgrahapany5ya. [P. 2*882], 

The following is taken from Jacob’s Laukika NySyafijali, 
Part III. 41 The rule as to the use or omission of the Sodft&stotra 
(at the Atiratra sacrificed In very common use as an indication 
of option being allowable in regard to something. Prom the 
introduction to the third volume of Dr. Eggeling’s translation of 
the £$atapatha Brahma^a, we leara that ‘the distinctive feature of 
the Atiratra-sacrifice, as the name itself indicates, is an over¬ 
night performance of chants and recitation. ..At the end of each 
round, libations are offered, followed by the inevitable potations of 
Soma liquor aud the performance partook largely of the character 
of a regular nocturnal carousal*. Then as to the Soda&n, he says 
(page xviii)—‘ As regards the ceremonies preceding the night 
performance, there is a difference of opinion among ritualists aB to 
whether the §odasi3totra is or is not a necessary element of the 
Atiratra. AjSvalayana (5, 11, 1) refers incidentally to the Soda&n, as 
part of the Atiratra, though it is not quite clear from the text 
of the Biltra whether it is meant to be a necessary or only an 
optional feature of that sacrifice.* There can be little doubt, 
however, that the learned writers who use the nyaya, regard the 
Use of the stotra aa optional *\ (pp. 187-188). It is, however, 
rather doubtful whether the reference is primarily to the stotra. 
What is more likely is that the use of the Soda&n cup (the six¬ 
teenth cup) is intended. The question, then, would be whether 
the cup %pd the accompanying stotra and Sastra are necessary 
elements of the Atiratra sacrifice, the answer being that they are 
optional, in view of contrary injunctions m respect thereof. See, 
Keith, Religion and Philosophy of the Veda , pp. 835-836. 
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NOTE 4, 

The Padahavanlya nyaya. [p. 2*48], 

The general injunction is that all sacrifice should be perform¬ 
ed in the ihavanlya fire. In the Aivamedha sacrifice, however, 
it is enjoined that offerings are to be made in the hoof-marks of 
the horse. This injunction would be entirely purportless, if the 
general rule were considered to over-ride it; if however, itB vali¬ 
dity for the particular sacrifice be admitted, the rule “ yadahava- 
n|ye juhoti**, would be only limited in its application, not nullified. 
Both injunctions would thus be purportful. The injunction 
“ pade juhoti** would be an exception to the general rule “yadaha- 
vanlye juhoti*’; the general applicability of the latter should be 
construed m the light of this exception. 

NOTE 6. 

Andho bhavatyapi roditlva etc., [P. 2 52]. 

The quotation here would appear to be a jumble of words 
from ChSndogya, VIII. 10 and 11. Indra, acquiring knowledge 
of the Bell from Prajapati is told that the dream-self is the 
Supreme Self. On reflection, Indra finds that that will not do, 
since, though not affected by bodily defects and impurities, the 
dream self has its own trials and tribulations : it is wounded, as it 
were; it cries as it were. He, therefore, goes b^ck to the preceptor, 
and is told that the self in deep sleep is the Supreme Self. That 
knowledge too is not free from doubts, for that self reaches anni¬ 
hilation, as it were- If eua here (vina&ameva) were understood ats 
€t!mi4 9 there would be no liberation, no manifestation of the Self in 
its own form and so on. Hence, viaadameva has to be understood 
on the analogy of roditlva in Oh. VIII, 10, 2 and 4. 
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NOTE 6. 

Pancagni YidyS. [P. 3*182]. 

This is the instruction imparted to Gautama by PravihaQa 
Jaivali concerning that knowledge, the teaching of which belonged 
only to the Kaatriyas and was made available first to Gautama 
among the Brahmins. It relates to the five fires which are the 
Heavenly region, rain, the earth, man, and woman. In the fifth 
libation, water comes to be called ** man *\ Man lives up to the 
full span ot life, and then dies; at his death, he is carried to the 
fire wherefrom he originated. Those who know this and those 
who in the forest meditate upon faith and austerity, they depart 
on the path of the Gods. Those who do not know this, but spend 
their lives in works of charity and public utility, they depart on 
the path of the Fathers, and ultimately return to this world, 
after their stock of merit is exhausted by enjoyment. The refe¬ 
rence is to Chandogya, Chapter Y, Khavas, 3—10 (both inclusive). 

NOTE 7. 

Madhu Vidya [P 3*137] 

The Sun, it is said, is verily the honey of the devas. Its rays 
spreading east, south, west, north and upwards constitute the 
honey-cells in each of these directions. The honey-producers in 
each case are the 3Jks, the Yajus verses, the Samans, Atharvingi- 
rasa, and the secret instruction (guhya adedah). The waters in 
each caBe (i.e,, the Soma juice, butter, milk, etc., poured into the 
fire) are the nectar. He who knows the first kind of nectar 
becomes a Yasu, and retains his status so long as the Bun rises in 
the east and sets out in the west. He who knows the second 
nectar becomes a Rudra, for as long as the Bun rises to the south 
and sets to the north. He who knows the third nectar becomes 
an Aditya, for as long as the Bun rises in the west and sets to the 



east. He who knows the fourth nectar becomes a Marat for as 
long, as the Sun rises in the north and sets in the south. He who 
knows the fifth nectar becomes a S^dhya for as leng as the Bun 
rises, over-head and sets down below. Thus are described the 
various forms of meditation on the Sun as honey, and the* fruit 
thereof. The fruit is limited through admitting of different'degrees 
of duration Not so, however, is the fruit of Brahma-knowledge, 
the realisation of that Supreme Being which neither rises nor 
sets. The Bliss attained thereby 13 illimitable, indestructible. 
Hence, even those who by the practice of Madhu Vidya have 
attained the comparatively happy status of Vasus etc., have to 
seek,Brahma Vidya, their status being but transient. But, in the 
case of these, departure along the path of the gods is obviously 
unsuitable, that path having been prescribed for bemgs on the 
lower, human plane of existence. The reference is to Chandogya, 
Chapter III, Khai?das 1 to 11 (both inclusive). The question of 
the fitness of devatas for Brahma knowledge is discussed in 
Vedanta Sutras, I, 3, *25-82. 

NOTE 8. 

Samanam itarat 5yenena, [P. 3 18334]. 

The jyotisfeoma sacrifice serves as the model (prakpti) for 
several other rites (vikftis). Two of these are the Isu and the 
$yena. In prescribing the conduct of the Isu, certain distinctive 
elements are first mentioned and it is then said that in the rest 
there is agreement with the $yena It is contended by some that 
the distinctive features having been already mentioned, the gene¬ 
ral clause refers only to those elements which the Isu derives from 
jyotiftoma, which serves as the model* The mention of the dyena 
has no special significance, that rite being cited only as another 



instance of a rite modelled on the jyotiftoma. The final view is 
that the similarity is in respect not of the general features common 
to the prakfti and vikpfei rites, but of the distinctive rites of the 
Syena. Thus, the IJtviks in the $yena rite should wear red tur¬ 
bans? the Btviks in the Iau should do like-wise* The reason for 
this conclusion is that otherwise the statement ‘s am in am itarat 
Syenena* becomes merely repetitive, thus losing its force and 
authority. No Scriptural passage may be interpreted in such a 
way as to make it lose its authoritative ness, unless there is no 
help for it In the present case, no such necessity arises. The 
word ‘ itarat * means what is other and goes beyond not merely 
the distinctive Tea rites already mentioned, but also those elements 
known to be common to the jyotiftoma and the Ifu on the ground 
of their being related as prakpti and vikfti. The similarity in¬ 
tended and enjoined can be only in respect of the distinctive 
elements of the f3yena. Thus, the mention of the word f$yena 
also becomes purportful. The part of the discussion which is 
relevant to Appayya’s purpose is this * where resemblance is 
mentioned after the citation of certain distinctive elements, that 
resemblance must be in respect of other elements which are also 
distinctive, not those common to the prakrti and all other vikrtis 
thereof. For a full discussion of the topic, sea POrva Ml mams 5, 
VII, 18—16 and Sabarasvamin's commentary thereon. In legal 
terminology, the principle is that of ejusdem generic. 
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NOTE ». 

Sa<Mga and Daia-avyaya. [P. 3.233], 

The obeisance to Veda and Bhava is the third of the invoca¬ 
tions occurring in Bhamatl (see page 4 of Anantakffija flastrin’s 
edition). As applied to the Veda the six limbs are &ksl, Chandas, 
Nirukta, Vyakaratia, Jyotisa and Kalpa ; the avyayas (indechn- 
ables) are innumerable, like the particle “ ca ” meaning “ and ” 
The six limbs of Bhava are Omniscience, Contentment, Eternal 
Wisdom, Independence, Eternal Illimitable Resources, and Un- 
imagm&tionable Power ; the ten members are Knowledge, Non¬ 
attachment, Lordly power, Austerity, Truth, Mercy, Firmness, 
Creator ship, Self-knowledge, and Controllership. The enumeration 
is that of the author of the Kalpataru who bases himself on PuraQic 
authority (see p. 4 of Anantakrgna Sastrin’s edition). 

NOTE 10 

The Adv&itin’s conception of Mukti. [P. 3*285—3*2855]. 

Appayya Dlkaita shows with considerable skill and trouble 
that even for him in whom nescience has ceased, liberation takes 
the form of the attainment not of Brahman, but of livara, 
endowed with innumerable auspicious qualities and so on. 
Identity with Brahman is possible only when all finite selves are 
liberated. So long as there is a residue of Karma even for one 
finite self, the liberated one can attain only the nature of 
?4vara. For, on the hypothesis that there are many finite 
selves and that each finite self is T^vara, as reflected in mayi, 
with the cessation of maya for one finite self, all that 
results is the merger of that reflection with the original that 
was reflected, that is, in other words, the merger of that jlva with 
2$vara, But so long a3 there are other jlyas, l^rara continues 
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still to be an image, a being possessed of the quality of being 
reflected; and the being that has got merged with I6vara can 
claim nothing higher. When all finite selves are liberated, maya 
as a whole vanishes, I£vara is no longer a bimba, a being capable 
of being reflected; both He and the finite selves realise their 
identity m Brahman that is Pure Intelligence. 

The doctrine is attractive in many ways. The prospect of 
merger m Nirguija Brahman does not appeal eithei to the intel- 
lects or to the emotions of most. It seems difficult to realise how 
one being can become the Absolute while others are left to wallow 
in ignorance ; and the ideal even if possible, seems undesirable, 
being clearly anti-social. The difficulty m accepting this doctrine 
is due to the fact that the hypothesis of a plurality of finite selves 
is not the only possible one for the advaifcin. There are the 
ekajfvavadms, for whom clearly enlightenment should lead 
directly to identification with Brahman. There are also those 
who consider that t&vara Himself is a reflection (a pratibimba 
not a bimba ), that J^vara is Brahman as reflected m maya, and 
jlra is Brahman as reflected in avidya. On this hypothesis too, 
irrespective of the unit} or plurality of souls, release would 
necessarily have to be identification with Brahman; for the 
merger of a reflection in the original is intelligible, not its merger 
in another reflection, like IAvara *, if the latter were possible, then 
one jlva might as well become another jlva, and the so-called 
release would be no release at all. 

App&yya, has, therefore, to show that his own hypothesis of 
the plurality of souls and the bimbatva of the Lord is the only 
tenable one. This he does in the 4 Siddhanta-leSa-sanigraha,’ by 
showing, as m the present work, that his own view of rnukti is 
the orthodox advuta yi3w, b9ing that of the BhagavatpSda hin$- 
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self. The argument is developed at some length with reference to 
each chapter of the Sutras, and is substantially identical with that 
of the present work. There is a slight elaboration in respect 
of one or two points, which may tend to indicate that the 
Saqagraha is the later work. Thus, demonstrating through state¬ 
ments from the bhS8yakara*s mouth that release consists in the 
attainment of the being of l&vara, Appayya argues back and says 
that the ekajlvavada and the I£vara-pratibimbavada are un¬ 
tenable, as they are inconsistent with the orthodox view of mukti. 
The only advaita work which he explicitly condemns as hostile 
to his view is the Saipksepa Siarlraka. 

The doubt naturally arises as to how this mukti is different 
from that attained by the devotees of 9agu?a Brahman. The 
difference is m that the latter, seeking the Lord through devotion, 
never attain to an intuition of the Impartible Absolute, and that, 
therefore, they continue still to be enveloped in ignorance. 
Theirs is not the full measure of the being or the bliss of Sagu^a 
Brahman They are equal to Him, but only m respect of enjoy¬ 
ment ; theirs is not the unsurpassable lordship of Hvara Himself, 
the power to create, sustain and destroy the universe. He who 
becomes l6vara by realisation of non*duality becomes l&vara with 
no reservations. 

On the whole subject, see further ‘ Siddhanta-lefo-samgraha,* 
pp. 447 to end, and the daharadhikara^a of the Nyaya Rakfima$i; 
Dharmarajadhvarm’s Vedanta Paribhaia may also be consulted; 
see) particularly, Prof. S. Radhakrishnan’s Introduction to the 
edition brought out by the University of Calcutta, 



NOTE 11. 


Sthalfpulaka nyiya [P. 8‘2356]. 

The toliowing is from Apte*s Sanskrit* English Dictionary : 
“In a cooking-pot all the grains being equally moistened by the 
heated water, when one grain is found to be well-cooked, the 
game way may be inferred with regard to the other grains. So 
the maxim is used when the condition of the whole class is 
inferred from that of a part’*, 

NOTE 12. 

Gudajihvika nyaya. [P. 3*242*224]. 

Jacob (Laukika Nyayanjali, I, 24) explains this as “the 
maxim of the tonqve (smeared) with treacle (in order to disguise an 
unpalatable draught)”. He also quotes a passage from the 
Vicaspatya, which says that just as a pare at makes his child, who 
is afraid of the bitterness of the essence of neem, drmk the es¬ 
sence after first coating his tongue with treacle, even so do the 
eulogistic passages serve to engage human beings m the perfor¬ 
mance of rites requiring the expenditure of great energy and 
labour, by extolling the fruit of fchos9 rites as everlasting heavenly 
blias and so on. In the present translation, the phrase “ maxim 
of the sugar-coated capsule ” has been used, as serving to convey 
the same sense m a manner more familiar to most present-day 
readers. 



NOTE IS. 

Tat-kratu-nyaya. [P. 8*242226]. 

This is the maxim “ What a man meditates on, that he 
becomes*’. The Scriptural authority for this is a Ghandogya 
passage, which, after prescribing calm meditation on Brahman as 
that m which all this begins, ends and continues, goes on to say 
to show the need for it saying, * 6 Yatha kraturasmm loke 
purnio bhavati tathetah pretya bhavati, according as his will is in 
this world, so will the man be after he has departed hence ** 
(Ch. Ill, 14, 1; the translation is Dr. Jha*s). The following is 

from damkara’s commentary on the same * “ According as a 

man’s will or determination is, in this world, during his present 
life,—so does he become when he has departed from this body;— 
that is to say, his condition is m keeping with the result in 
accordance with his will. This fact we come to know from the 
Soriptures : ‘..Thinking over whatever disposition, one renounces 
the body in the end etc.,* (Bhagavad Gita). And inasmuch as 
such sequence is maintained by the Scriptures, one who knows 
this, should have this will,—i.e., the will or determination that 
we are going to explain ** (Dr. Jha’s translation, p. 181). 

NOTE 14. 

ParesSm bhasye viAistadvaita nirupaflam, anyefam bhaifye 
6uddhadvaita nirupagam, [P, 5,] 

The reference seems to be to Ramanuja and Madhva, these 
two being explicitly mentioned m the corresponding portions of 
the Ananda Laharl, This is a rough translation of verse 88 of 
that work : “ The declaration of the enjoyment of the bliss of 

Brahman, by the released one3, as in this (bhasya), contradicts 
the (doctrine of) difference between Brahman and the finite self; 
there are other similar indications in other bhafyas; but these 



come in, somehow, in the failure to realise their self-contradictory 
nature, not as prompted by the realisation of eBBenfcial non*diffe¬ 
rence ; fpr, they are confirmed haters of. pure Brahman, as also 
of Sagn^a &va> suffering as they do from the curse of Dadhlci 
and others*.” 

The othe.r indications mentioned in the verse are explained 
in the introduction to the verse, with reference to the system of 
Afadhva, The bonds of the jlva are, in that, system, unreal; there 
are no attributes differentiating the jlva from Brahman, except 
dharaiW I^rahman whp ip l^aown by him who Beeks release is not 
ap object of, meditation ; the jlva is a reflection of Brahman ; 
ayidya (nescience) is removable by knowledge, and so on. But 
these are pot genuine indications of the acceptance of non-diffe- 
rppcp as- final. For, though at release the finite self is said to 
enjoy the bliss of Brahman, yet other selves are recognised who, 
failing to obtain true knowledge of Brahman, attain asan-mukti, 
fall into the three hells, and suffer everlastingly. This is incom¬ 
patible with non-difference. Further, neither Ramanuja nor 
Madhva rises to the conception of release as the attainment of the 
state of the Attributeless Brahman. As for the indications in 
Madhya’s system, he himself interprets his doctrines in such a 
way as to lend no colour even to a suspicion of acceptance of non- 
dualism. Thus, though the bonds are fictitious in relation to the 
jiva, they are real enough in relation to the internal organ (the 
antafc'karaga); though the jlva » a reflection of Brahman, they 
are yet distinct, like the face and its reflection ; though avidyS is 
removable by knowledge, the former has yet a true existence ; 
and so on. Though their admissions cut at their own position#* 
they make these, not in the recognition of advaita, but m the 
failure to realise that they are helplessly falling mfcci the pit ok 
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self-contradiction. They suffer to this day from, the curses of 
Gautama, Dadhici, Upamanyu, Nandike^vara and others. Their 
minds are tainted by the hatred of the superiority of &uddh&dvaita 
and Parama &iva. Imagining themselves to be Vais^iavas, they 
shower multifarious abuse both on the doctrine of the pure-non- 
duality of the attributeless Brahman and on Parama &va. 

The concluding words of the * Ananda Liahari * contain a fine 
tribute to &rika$tha, which is worth noting here. Though in the 
commentary there cannot be seen any out-spoken criticism or 
upholding of his position by the abuse of that of others, yet the 
bhasya written by the great lord seated on the throne of the 
empire of knowledge (vidya samrajya) leaves all this to be done by 
the commentators thereon, merely giving an indication thereto, 
just as a great lord, m order to protect his dominions from the 
inroads of robbers, signals to his servants to look to that business, 
merely by knitting his eye-brows. 
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